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PREFACE 


Onc of the principal purposes of this book is to help bring the study of non-clite 
culture into the mainstream of academic discourse about traditional China, No 
one believes that we can understand China by studying only the privileged and 
the educated, But they produced most of the documents, and so they have 
received, and still receive, attention from historians far out of proportion to 


distortions in our 
ion of Chinese history and culture, distortions that can only be remedied by 
rious, systematic study of the world beyond the boundaries of the ruling cla: 
Such study is not as problematic as it is often assumed to be. We can seldom 
hope to form more than the dimmest conception of the attitudes and values of 
the illiterate majority, but, as the essays in this book suggest, by late imperial 
times there were many people who could read, and even write, and yet were not 
members of any elite. From this broad and variegated group came the pro- 
ducers or consumers of virtually all the surviving documents directly relevant 
to the study of popular culture. Many such texts make an appearance in the 
papers that follow: scriptures, for example, and edifying tales; almanacs, hand- 
books, and the like; explanations in plain language of the orthodox ideology of 
the Sacred Edict; accounts of the miracles of local gods; scripts of plays; even a 


their numbers. This overemphasis on the elite has led to grav 
vi 


novel written to popularize a new religion. These materials were written, but at 
the same time were not too far removed from the illiterate realm. Some were 
designed to be read aloud; others were used by those who could read them as the 
basis of instruction or advice to those who could not. Such materials are the 
foundation of any attempt to reconstruct non-elite mentalities in premodern 
times. 


In addition to their importance as source materials, these stories, scriptures, 
plays, and so on are often extremely interesting and enjoyable in their own 
right. They frequently have a more direct appeal than the complex, sophisti- 
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cated writings of the intellectual and political elites. The mental and emotional 
world revealed in many of the public writings of the late imperial ruling class 
has a certain formal, self-conscious, subdued character that makes all the more 
attractive the unselfconscious, vigorous, colorful, and straightforward qualities 
of village plays, popular ballads, tales derived from storytellers’ performances, 
and the like. Many students of China feel an immediate sympathy with the 
world of popular culture, and find working in the field a stimulating and even 
liberating experience. We hope our readers will sense something of this. 
Popular culture comprises an enormous range of phenomena, from domestic 
architecture to millenarian cults, from irrigation techniques to shadow plays. 
This book does not pretend to cover, or even to touch upon, more than a few of 
th 


se phenomena. We have narrowed our focus in two ways: first, by confining 


our attention to the late imperial period (about 1550 to 1920), and second, by 
concentrating on values and their communication (to adapt a phrase from the 
title of the conference at which these papers were first presented). 

Popular culture was transformed in Sung and Yuan 
advent and spread of commercial printing, and is b 


nes, thanks to the 
ng transformed again 
today as radio, movies, and especially television make deeper and deeper 
inroads. Why, then, did we choose to focus on the late imperial period? To 
begin with, we felt that the mass media brought such profound changes in 
their train that popular culture in the modern period was appropriately the 
subject of a separate book. We therefore decided to concentrate on the best- 
documented and most accessible period in the premodern epoch, which of 
course is the most recent one. This was also the most highly differentiated stage 
of traditional Chinese civilization, and illustrates the premodern processes of 
cultural communication and integration at their most intricate, Evelyn Rawski 
shows in her opening essay that this final phase of imperial history began 
around the middle of the sixteenth century and extended down to the early 
twentieth century. That epoch was set apart from what went before by new 


relations between landlords and tenants, an intensification of economic 


tivity, new educational institutions, new developments in commercial printing, 
and a more open and competitive social order. 

People are alive today whose parents and grandparents lived under Ch’ing 
rule and who themselves experienced late imperial popular culture—which 
outlived the political institutions of the empire by many years. This was another 
reason for choosing the late imperial period as the focus of this book: it allowed 
us to use the findings of anthropologists and others who have lived among 
people to whom the subjects of this book are, or were, living realities, Because so 
much that we need to know about popular culture is left unsaid in the surviving 
documents, this kind of eyewitness evidence is of the highest value. Of course, 
the use of contemporary data to illuminate the past requires care. James Hayes, 
for example, shows that many of the books he has collected in Hong Kong were 
first printed in the late Ching, and, by citing nineteenth-century missionary 
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sources, he demonstrates that the social conditions governing the circulation 
and use of these texts have not changed significantly since that time. Barbara 
Ward argues that colonial administrators in Hong Kong have preserved the 
traditional diversity of Chinese opera in a way that the regimes in mainland 
China did not permit. Moreover, she focuses her report on festival perfor 
mances, which she maintains are less changed from late Ch’ing times than any 
other type. And James Watson places his Hong Kong field data in the context of 
the historical evolution of the T’ien Hou cult, 
tary sources. 

Just as we chose to work within a clearly delimited historical period, so too 
we focused on a restricted group of themes. These, as already noted, fall under 
the general heading of values and their communication, It is impossible to 
comprehend behavior without understanding the values, ideas, and beliefs— 
the mentalities — of those who are acting. And to understand values and the like 
‘one must study how they moved from person to person and group to group, and 
how they changed as they moved. Of course, many other aspects of non-elite life 
are eminently worth studying—demography, material culture, and economic 
conditions come immediately to mind—but we believe that focusing on values 
and their communication offers an especially effective way of understanding 
late imperial China. 

Av the beginning of our period, the population of China had already passed 
the 100 million mark, and by the last quarter of the eighteenth century it was 
approaching goo million.' At that time France, the largest nation in Europe, 
would have ranked third among the provinces of China, and England would 
have been one of the smallest, surpassing only remote Yunnan, Kweichow, and 
Kwangsi.? Demographically, China was not a France or an England it was 
Europe. But while Europe was divided into a multitude of nations growing ever 
more distinet from each other linguistically, economically, socially, and cultur- 
ally, China was a single polity, and had been since the late sixth century (with 
interruptions during the Five Dynasties and Southern Sung periods). A direct 
consequence of these two facts was that Chinese culture in the last centuries of 
imperial rule was both extremely diverse and highly integrated. The diversity is 
easy to understand—it was an obvious function of China’s great size, There 
were many varieties of popular culture, non-elite subcultures as it were, reflect- 
ing differences of power, prestige, education, and wealth, and of region, dialect, 
and occupation. Elite culture, too, displayed significant internal variations. 
And, of course, popular and elite cultures were very different from each othe} 
But—and this is much harder to account for—-these diverse clements were 


s reconstructed from documen- 


a 


"Ping-ti Ho, Studies on the Population of China, 1368-1953 (Cambridge, Mass: Harvard Uni- 
versity Press, 1959). pp. 264, 281 

2 Ho, Studies, p. 283; Pierre Goubert, The Ancien Régime: French Society 1600-1750, trans, Steve Cox 
(New York: Harper ‘Torchbooks, 1974). pp. 33-34; E. A. Wrigley, Population and History (New 
York: McGraw-Hill [World University Library], 1969), pp. 78 153- 
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integrated into a single complex cultural system. The intellectual and spiritual 
world of the scholar or official in late imperial times was not utterly alien to the 
peasant or laborer, nor was the reverse true. There were common elements in 
the mental worlds of all Chinese. We are far from satisfied with our account of 
the nature of those elements, but we take it as axiomatic that they existed. If 
they had not, the whole idea of Chinese culture dissolves—“China” is reduced 
to the semantic triviality of “Asia.” 

How can we account for the integration of this extraordinarily diverse 
culture? We start from the convic i 
tions, and points of reference across great social, geographic, 
distances is the result of specific, identifiable human actions, Hence, one of our 
main concerns has been with the agents and mechanisms by which verbal and 
symbolic structures were transmitted. We have also sought to understand, from 


the very beginning, how beliefs and attitudes were modified as they were 
presented to different kinds of audiences, and how the mentalities of the various 
social groups differed from each other. All the papers in the body of this book are 
concerned in one way or another with these issues. 

The book begins with two essays that are meant to set the stage for what 
lyn Rawski’s chapter offers a characteri: 


follows, I 


ation of the late imperial 
interplay of economic and cultural factors. 
The developments that she describes in education and, particularly, in the 
printing industry, are fundamental to a proper understanding of the nature of 
the era. In the second introductory chapter, David Johnson develops a general 
approach to the study of popular culture. He outlines the sy 
cation (oral and written) and the structure of dominance in late imperial 
China. He proposes a new taxonomy of social groups based on the position of 
individuals in both these structures and derives from it a systematic definition of 
the term “popular culture.” He suggests that the groups thus defined had their 
own characteristic collective me 
each, Johnson’s chapter is not so much a program for the book as a comment on 
the other papers and on the study of popular culture in general. 

The main body of the book opens with an account by James Hayes of the 
many kinds of writings that were intended for non-elite audiences. He pays 
particular attention to the individuals he calls “specialists” —school teachers, 
letter writers, experts on ceremonial, entertainers, and the like —who in most 
cases were the only people in rural communities able to use written materials. 
They functioned as intermediaries between illiterate villagers and townspeople 
on the one hand and the educated classes on the other. It was they who did most 
of the work of popularizing elite literary and intellectual culture. Hayes draws 
on his long experience of life in Hong Kong's New Territories to provide a new 
and vivid picture of some of the most important ways in which ideas and values 
moved from the upper to the lower strata of late imperial Chinese society. 
Robert Hegel focuses on a closely related topic: the way in which a story—in 
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period, with special emph 


ystems of communi- 


talities and outlines some of the features of 
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this case the system of legend and history concer ‘T’ang general Li 


Mi—chang 


ig the earl 


when presented to different audiences. Hegel stresses the close 
connection between the audience of a work and its content, an idea that is 


fundamental to this book, since it applies not only to fiction and drama, but also 
to religious teachings, ideas about medicine and the natural world, and any 
other widespread narrative construct or system of ideas. He concludes by 
underscoring the common elements in the versions of the Li Mi story he has 
discussed, what he calls an essential unity of ideology. This is a theme that is 
central to the book, 

Over the past two decades, ‘Tanaka Issei has carried out extensive studies of 
local drama in the late imperial period, and in his chapter he provides a 
summary of his findings. Tanaka identifies the three major settings of local 
dramatic performances: the market town, the village, and the lineage hall. He 
suggests that in each of these venues the theater was dominated by representa- 
tives of a different social stratum. Asa consequence, both the plays presented 
and, if the plays were the ‘ant details in their scripts, tended to 
differ from setting to sett ‘ond of this volume’s two papers on the 
theater, that most important of the popular arts, Barbara Ward provides a 
systematic description of the regional operas she spent many years observing in 
Hong Kong, especially the type she calls “festival operas,” which she believes 
have more in common with Ch’ing popular drama than any other type. She 
also puts forward a stimulating and provocative interpretation of the nature of 
Chinese theater that speaks directly to one of the main themes of this book. 
Where Hegel and Tanaka pursue the way in which the performance context, or 
the author’s sense of his audience, served to generate variations in the material 
presented, Ward emphasizes the elements common to all drama. “The large 
majority of Chinese operas,” she writes, “relied on the same stylized role cate- 
gories and made use of the same popular stories ... that formed the shared 
repertoire of storytellers, puppeteers, ballad singers, and other entertainers all 
over China. There is no question but that at least from toward the end of the 
first halfof the Ming dynasty onward the messages relayed by these traditional 
media to the Chinese populace were essentially the same”—a conclusion 
similar to Hegel's. Thus, Ward stresses the essential unity of traditional drama, 
while Tanaka emphasizes its diversity. Ward recognizes the conflict between 
these positions and tries to resolve it, but is not entirely successful. Clearly, 
identifying the common elements in the cultural diversity of late imperial China 
is a major conceptual problem. 

With Judith Berling’s paper we find ourselves in the region where entertain- 
ment and instruction meet. Berling describes and analyzes an_ early 
seventeenth-century novel that was written to spread the doctrines of the Three 
Teachings religion, which had been founded in the late sixteenth century. The 
novel isa perfect example of how men who wished to persuade or instruct had to 
use means that would appeal to the people they hoped to reach. The author of 
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The Romance of the Three Teachings was writing for men who were literate but 
were neither officials nor scholars—it is not surprising that he wrote a novel to 
get his message across. Since it had to depict improper behavior in order to 
expose and reform it, the novel provides an unusually revealing account of the 
tensions, anxieties, and conflicts that were part of life in the lower Yangtze 
region in the early seventeenth century. 

The Romance of the Three Teachings belongs to a large class of writings that uses 
the techniques of popular fiction and song to popularize religious teachings. 
One of the most important genres in that class was the pag-chitan, the subject of 
Daniel Overmyer’s essay. Overmyer begins with a description of the various 
types of pao-chiian and a brief account of their history. He then provides a full 
and systematic treatment of their teachings. Overmyer stresses the important 
role played by women in the audience of pao-chiian, discussing in considerable 
detail the Liv Hsiang pao-chiian, the main concern of which is with the “courage, 
freedom, and salvation of women.” Susan Naquin also writes of popular se’ 
tarian religion in late imperial times. But where Overmyer is largely concerned 
with the values taught by sectarian scriptures, Naquin concentrates on ex- 
plicating the methods used by different kinds of White Lotus sects to propagate 
their beliefs, She demonstrates that there were two main types of White Lotus 
sect in the mid-Ch’ing period. In one, written scriptures and their communal 
recitation pla in the other, whose members seem to have been 
villagers with little or no education, short chants or mantras, transmitted orally 
were the characteristic means by which doctrine was propagated. The teach- 
ings of the two types of sect also differed cons 
both accepted the basic ideas of White Lotus 
speaks to the issue of theme: 
by Hegel and Ward. 

The Chinese state was in effect a theocracy: the emperor was the Son of 
Heaven, intermediary between the human and divine worlds. As a con- 
sequence, the civil authorities were extremely sensitive about the religious 
beliefs of the people, and constantly intervened in the world of popular religion. 
‘The sects discussed by Overmyer and Naquin were often criticized and some- 
times violently attacked by local and central government officials. James 
Watson shows that ordinary community-based popular cults, which were very 
different from the White Lotus-type sects, were also subject to close scrutiny and 
frequent manipulation by the authorities. He describes in detail the process by 
which “Aunt Lin,” a goddess known initially only to the people of a small 
coastal town in Fukien, grew more and more popular, and ultimately was 
transformed through governmental patronage into Tien Hou, Empress of 
Heaven, one of the most important deities in the popular pantheon. The cult of 
Aunt Lin was then reimposed, in this altered form, on the very communities 
among which it had first appeared. In the process, Watson develops the 
argument that Tien Hou, like all important religious symbols, meant different 


Naquin shows: yet they 
igion. Thus, Naquin’s paper too 
that was addressed in differing ways 
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things to different people. He concludes, in contrast to Ward and Hegel, that 
the integration of Chinese culture was made possible by the ambiguity of its 
symbols. 

Besides attempting to modify the content of indigenous popular cults, the 
authorities devised various ways of directly propagating orthodox values. 
Victor Mair writes about a characteristic method: the composition by scholars 
or officials of explanations of the meaning of the so-called Sacred Edict, a set of 
sixteen brief maxims or commandments composed by the K’ang-hsi emperor 
(r, 1662-1722), Since few people could understand easily the meaning of the 
original text, which was written in a compressed, literary style, explanations 
written in simpler language were prepared. In addition, a regular program of 
twice-monthly lectures was instituted in settlements of all sizes, at which the 
sixteen commandments were explained to the people in plain language, since 
they would have been incomprehensible to most people if simply read aloud. 
These lectures were often based on the written explanations just mentioned, the 
texts of which still survive. Mair has discovered that there were also unofficial 
lecturers on the Sacred Edict, more akin to storytellers than to preachers, who 
told stories that were intended, officially at any rate, to illustrate the meaning of 
the sixteen commandments. His paper provides unusually detailed information 
on the ways in which orthodox ideology was transmitted to the people at large, 
and how it was modified in the proce: 

In the paper that concludes the main part of the volume, Leo Lee and 
Andrew Nathan focus on journalism and fiction in the period of transition from 
traditional popular culture to modern mass culture. They show that the 
problem of accommodating popular tastes while inculcating approved values 
and providing socially useful information isan even more serious problem in the 
age of mass communication than it was under the Ch’ing and earlier. At the 
same time, they provide another illustration of the interdependence of values 
and communication. 

We have tried in this book to concentrate on topics of special importance to 
the study of Chinese popular culture, and to come to grips with some of the 
major conceptual problems that arose in the course of research, writing, and 
discussion. But many significant areas of research have been barely touched 
upon or ignored entirely, and difficult conceptual problems remain to be 
solved. Evelyn Rawski provides an overview of these topics and problems in the 
concluding chapter. What kinds of texts were easiest to read for the moderately 
educated person? How is the meaning ofa text to be defined? Whatis the nature 
of cultural integration? Rawski’s discussion of these and other issues leads 
naturally to the identification of promising areas for future research, among 
which are the interrelationship of popular religion and drama; the role of ritual 
and ritual specialists in popular culture: the whole range of cultural specialists 
discussed by Hayes: women, their culture and their role in the integration of 
Chinese culture; domestic architecture and other aspects of material culture: 
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and so on. As Rawski’s paper makes clear, Chinese popular culture is an 
exceptionally interesting and important field that is just beginning to be 
explored. We hope this book will prompt others to venture into it, and will 


provide them with some useful guidance when they do. 


—The Editors 
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Late Imperial Culture 
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This essay focuses on two questions. In answer to the first —Why do we study the 
late Ming and Ch’ing as one historical unit?—we argue that this era, the late 
imperial period (sixteenth through nineteenth centuries), was substantively 
different from its predecessors and was characterized by considerable con- 
tinuity in key institutions and socio-economic structure. In investigating this 
continuity, we discuss three major phenomena: economic growth and change, 
which led to shifts in the composition and character of the elite; an expansion of 
the educational system, produced in part by economic growth; and the onset of 
large-scale printing, stimulated by prosperity and expanded education, These 
three factors all have direct bearing on a second question, the concern of many 
papers in this volume: namely, the degree to which Ming and Ching citizens 
shared ideas, values, assumptions, and frames of reference. The final section of 
this essay briefly considers the relationship of long-run economic and social 
trends with the forces of cultural integration and diversity. 


THE LATE IMPERIAL ECONOMY 


Despite profound differences of opinion on the contours of the historical land- 
scape, Chinese, Japanese, and American historians seem agreed on one thing: 
that Chinese society underwent significant changes in the course of the Ming 
dynasty, changes that produced the political, social, and economic institutions 
of late imperial China. 

One major economic development during the Ming dynasty was the moneti- 
zation of silver. This trend was reflected in the sixteenth-century Single Whip 
fiscal reforms, which simplified tax levies and commuted them to money 
payments. Monetization was based on an expanded marketing system that 
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drew regions situated along the coast and the Yangtze River into long-distance 
and even international trade. What was new was not the existence of such trade 
but its magnitude, made possible by a shift in the sixteenth-century focus of 
trade from Central Asia to the southeast coast. As Owen Lattimore notes, the 
shift to water was critical: “Even a small sailing ship could in one voyage carry 
from Canton to London more cargo, in a shorter time and at a higher profit, 
than could be moved by a succession of caravans plodding from ancient or 
medieval China to the markets of the Mediterranean.” ' Ming junks went not 
to London but to ports in Japan, the Spanish colony of Manila, and Southeast 
Asia, but the effect was still the same: a large expansion, in the sixteenth and 
early seventeenth centuries, in the volume of trade accompanying the shift of 
focus from China’s inner frontiers to the southeast coast. 

‘The influence of the foreign trade was first felt in the flow of Japanese and 
Mexican silver into China. According to William Atwell, who compares domes- 
tic silver production with silver imports, foreign trade accounted for the bulk of 
the new supplies of silver entering China’s economy in the late sixteenth and 
carly seventeenth centuries. He concludes that “Japanese and American silver 
may well have been the most significant factor in the vigorous economic 
sion which occurred in China,” an expansion that ended in the 163 
Spanish efforts to restrict the Manila trade and Japanese efforts (after 1638) to 
bar the Portuguese from trade in Japan suceceded in substantially reducing 
nging a deflation to China.? While this deflation was 
probably important in stimulating the crises at the end of Ming, China’s 
d only a temporary sethack. In 
subsequent centuries its involvement increased and deepened. 

‘The economic upsurge of the sixteenth century, which G. W. Skinner 
identifies as the ascending phase of the second great macrocycle in Chinese 
history, brought increased commercialization of agriculture, further growth 
in rural and urban handicraft production, and more rural markets in the 
Southeast Coast, Lower Yangtze, and areas in North China adjoining the 
Grand Canal. The growth of rural markets occurred in sixteenth-century 
coastal Fukien and sixteenth-century Ningpo. In Fukien, cash cropping in 
sugar cane and expanded production of cotton and porcelain appeared in 
response to new opportunities for trade with the Portuguese, Japanese, and 
Spanish. In the Lower Yangtze the sixteenth century saw further development 
of handicrafts, particularly cotton weaving, which was a rural industry. The 
size of the handicraft sector is revealed indirectly in the development of 
specialized regions for cotton cultivation along the Grand Canal in North 


expan- 
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‘ Qwen Lattimore, cited in William S, Auvell, “Notes on Silver, Foreign Trade, and the Late 
Ming Economy,” Ch’ing-shih wen-t’t 3.8: 30/1977). 9. 59. 
2 Atwell, “Notes on Silver.” 
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China: we know that cotton grown here was sold to traders from the Lower 
Yangtze for spinning and weaving in Kiangnan.* 

Thus, the sixteenth century saw developing markets and commercialization 
of agriculture in three macroregional cores: the North China core along the 
Grand Canal, and the cores of the Lower Yangtze and the Southeast Coast. 
Although we know less about the Lingnan regional economy, the onset in the 
sixteenth century of Portuguese trade at Macao and the increase in numbers 
of private academies suggest that this region also experienced growth and 
prosperit 

The creation of rural markets outpaced population growth and altered the 
hierarchy of central places, According to Skinner, 


the regional city systems that developed in the medieval era were immature and 
uneven: capitals and market towns were only very imperfectly meshed into an 
integrated system, and the urban population as a whole was concentrated in the 
largest cities. By contrast, city systems of the late imperial era were more mature 
and more fully fleshed out: capitals and market towns were better integrated into 
a single hierarchical system, and the total urban population was more evenly: 
distributed throughout the hierarchy. 


Integration of the urban hierarchy and increased ties between towns and 
villages facilitated what James Liu calls the “radiating di 
culture into rural areas and was thus an important factor in shaping the 
contours of Ming-Ch’ing popular culture.* 

Market development and economic growth also prompted relaxation of 
direct government controls over the economy. The Ming founder had con- 
tinued the Yuan practice of registering certain households for special service as 
salt producers, soldiers, or artisans, but this system collapsed in the sixteenth 
century and was replaced by commuted payments in money. Goods obtained 
for Imperial Household use with corvée labor in early Ming were now acquired 


sion” of urban 


c 


For a detailed exposition on macroreg 
G. William Skinner, “Regional Urbanization in Nineteenth-Century China,” in The City in Late 
Imperial China, eA. G. William Skinner (Stanford: Stanford University Press, 1977). Also G, William 
Skinner, “Urban Development in Imperial China,” ibid., p. 28; Yoshinobu Shiba, “Ningpn and [ts 
Hinterland," ibid., pp. 399, got: Mark “Market Towns and Waterways: The County of 
Shang-hai trom 1480 to gto,” ibid., pp. 470-471; B.S. Rawski, Agricultural Change and the Peasant 
Economy of South China (Cambridge: Harvard University Press, 1972), pp-64- 88: Kataoka Shibako 
Hi. “Min-matsu Shin-sho no Kahoku ni okeru noka keiei’ mA HAI Z WE 
AZ WS SFR [The peasant economy of North China in late Ming and early Ch’ing], Shakai 
keizat shigakw $ S¥830 92° 25-2-3:77-100(1959): Mark Elvin, The Pattern of the Chinese Past 
(Stanford: Stanford University Press, 1973). pp. 269-284 

“Skinner, “Urban Development,” p. 28, referring to T’ang- Sung as the medieval period and 
Ming-Ch’ing as the late imperial era. James 'T. C. Liu, “Integrative Factors Through Chinese 
History: Their Interacti in Traditional China, ed, James T. C. Liu and Wei-mning Tu 


(Englewood Cliffs, N.J.: Prentice-Hall, 1970), p. 14. 


\s, Which will be referred to throughout this essay, see 


6 EVEL 


through subcontracts to private firms using wage labor. Government direction 
of water-control projects was similarly replaced by local financing and manage- 
ment.> This tendency for the central government to retreat from direct par- 
ticipation and control of the economy continued in Ch’ing times. 

Agricultural productivity increased during the late Ming. The effects of 
economic development on agriculture can be seen most markedly in the emer- 
gence of rights of permanent tenure and multiple ownership of land in the rice- 
producing regions of South and Central China. Whether or not one agrees with 
the Japanese scholarship that identifies this development with dissolution of 
manorial controls on rural peasants and tenants, it is clear that these rights, 
which are first cited in sixteenth-century Fukien gazetteers, represent an im- 
provement of the tenant’s position with respect to the landlord. In the eigh- 
teenth and nineteenth centuries, permanent tenure appeared in Kiangsu, 
Kiangsi, and other rice-producing regions of China.® 
overnment retreat from economic intervention, increased social mobility 
resulting from flourishing markets, and improved tenancy rights are signposts 
of a cumulative process familiar to us from European examples: the replace- 
ment of direct controls over individuals by the indirect controls of the market. 
Ofcourse, neither the late Ming nor the Ching economy was dominated by the 
market, The contract, which appears in Ming and Ch’ing times for a wide 
variety of transactions, was still not ubiquitous, and broad regional variations 
in the importance of contractual obligations versus those of status undoubtedly 
persisted. The significance of these developments, however, lies not in their 
statistical frequency but in their function as signs of a gradual and long-term 
trend toward the triumph of the market economy. 

In the Lower Yangtze core, North China core, and other regions where 


SPing-ti Ho, The Ladder of Success in Imperial China (New York: Columbia University Press, 1962), 
chap. 2; Michael Dillon, “Jingdezhen as a Ming Industrial Center,” Ming Studies 6: 39-41 (1978): 
‘Tsing Yuan, “The Porcelain Industry at Ching-te chen 150° 1700," Ming Studies 6:47 48 (1978) 
Skinner, “Urban Development,” p. 25, notes that this was part of a long-term trend, beginning in 
the Trang, “whereby the degree of involvement in local affairs-—not only in marketing and 
commerce but also in social regulation ... and administration itself — steadily declined, a retrench- 
ment foreed by the growing scale of empire.” 

“Elvin, The Pattern of the Chinese Past, chap. 15, and Mi-chu Wiens, “Lord and Peasant: The 
Sixteenth to the Eighteenth Century,” Moden China 6.1: 4-49 (1980), rely on Japanese and 
Chinese scholarship: neither studies the regional distribution and first appearance of permanent 
tenancy and multiple landownership. Oyama Masaaki /J-1)7E 8, “Min Shin shakai keiz 
kenkyii no kaiko” i git Sr aEi% 52 HF FO LR (Retrospective on research in Ming. C 
socio-economic history]. Shakai k shigaku + 2 VER BF 311 81-293 (1956) surveys the 
voluminous Japanese literature on permanent tenancy. Recent Chinese works include Fu I 
(4 ¢eoe, “Kuan-yii Ming-mo Ch’ing-ch’u Chung-kuo nung-ts'un she-hui kuan-hsi ti hsin ku-chi”* 
JW 80 Ac 7AI0 WB BGR) HF dF ST [A new estimate of social relations in late Ming and 
early Ch’ing villages), Hsa-mrn ta-hsitek hsieh-pao 10 [JAB MER 2257-70 (195g): Li Wen-chih 
46 3636, "“Lun Ch'ing.taich’ienceh'iit'uctichan-yu kuan-hsi” {HE +3 841M GE[On 
land occupancy relations in early Ching), Li-vhih yen-chiu IEE BER 5275-108 (1963) 
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commercial agriculture was practiced, peasants were subjected more intensely 
than before to the full influence of the market. On one hand, market partici- 
pation brought increased productivity, stimulated handicraft production, and 
encouraged improved conditions for tenants. Increased participation in mar- 
keting and the emergence of lower level rural markets meant improvements in 
communications between town and village, as peddlers, peasants, landlords, 
and others came together in the periodic markets. The increased flow of trade 
and heightened market participation thus surely influenced the shape of 
Chinese culture in both rural and urban places.” 

Those who produced for the market were exposed to the risk of price 
fluctuations. Bountiful harvests could now have negative consequences for 
individual farmers, as the price for a crop fell; bad harvests, when prices soared, 
could benefit the producer whose crop had not been damaged. Exposure to 
market forces made the economic calculations of individual households much 
more complex, and tied houschold welfare to forces operating above the level 
of the village. Market participation raised the value of knowledge concern- 
ing conditions in the larger world. The risks and benefits of market participa- 
tion must have also sharpened the competitive environment in which villagers 


lived. The impact of market participation on peasant mentality lies behind 
Elvin’s observation that “society became res 
competitive," * 


less, 


‘agmented and fiercely 


Economic growth affected Chinese social structure It stimu- 
lated a trend toward increased social stratification, which can be discerned at 
various levels of Chinese society. Scholars believe that village society became 
more highly stratified during the Ming and Ch’ing. Wage labor increasingly 
replaced the labor of serflike households. Absentee landlordism increased and 
a new group of managerial landlords emerged. Village society now included 
absentee landlords, managerial landlords, self-cultivators, tenant farmers, and 
farm laborers. Among the literati, differentiation was reflected in several 
spheres. In elite lineages we find the more successful branches sloughing off 
poorer descent lines by excluding them from genealogies 4nd lineage benefits, 
We also find tension between the rurally based small landowner and the new 
absentee landlord, whose interests did not coincide. Rural rent-resistance 
movements sometimes found the rural landlord at odds with his urban counter- 
part, Differentiation also characterized elites who aspired to leadership of 
county society. One recent work asserts that there was no cohesive county lite, 
distinct elite strata, that did notintermarry: a local 
lite group, which cultivated marriage alliances with similar families within the 


veral way! 


butat least two, ifnot more 


” G. William Skinner, “Chinese Peasants and the Closed Ci 
Comparative Studies in Society and History 13.3:270~28t (1971). 
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county and maintained strong community ties, and a group of more ambitious 
families, who were oriented toward the larger bureaucratic elite world outside 
the county boundaries, whose marriages cemented bureaucratic alliances, and 
who normally devoted little attention to the local community.” 

Stratification was probably most marked in the Lower Yangtze core, where 
absentee landlordism was a prominent development during the late Ming and 
Chring periods. In advanced economies like the Lower Yangtze core, reliance 
on contractual rather than personal frameworks of control enabled richer 
landowners to respond to the economic and cultural opportunities offered by an 
urban milieu, and they began to move out of villages into towns and cities. 
Urban residence altered patterns of elite investment and consumption, 
Landlords residing in towns began to invest their surplus funds in pawnshops, 
commerce, and urban real estate, ventures that promised higher profits than 
land investments but that also entailed higher risk, Urban-based landlords and 
scholar families confronted a more insecure financial future than did their rural 
relatives, not only because of their greater involvement in the marketplace, but 
because their expenditures tended to soar once they had moved to town. Towns. 
oflered improved access to books and an intellectually dynamic urban culture, 
but they frequently also offered irresistible diversions from the narrow path of 
examination studies in the form of wine, women, and song. One man’s reaction 
to urban life, Chang Ying’s paean to rural tradition, Heng-ch’an so-yen (Re- 
marks on real estate), written at the close of the seventeenth century, tells u 
great deal about the dangers of urban life for the Chinese elite.'? 


lite insecurity and anxiety were the byproducts of another Ming develop- 
ment linked with economic growth—namely, the emergence of a fluid and 
flexible status system, largely free of effective legal barriers to status mobility. 


“On village stratific Ming and Qing Historical Studtes in the People’s Republic of China, ed. 
Frederic Wakeman, Jr. (Berkeley: Center for Chinese Studies, 1980), pp. 90-103: on elite differemti- 
ation, see Jerry Dennerline, The Chia-ting Loyalists: Confucian Leadership and Social Change in Seventeenth- 
Century China (New Haven: Yale University Press, 1981), chaps. 3. 4: Mori Masao #@1E 3, “Ja- 
nana sciki no Fukken Neika-ken ni okeru K6 Tsai no koso hanran (2) f>-t tlk #2 00 4A MEK (IL A= 
BU 4 PHO PHL AL [The anti-rent rebellion of Huang Tung in seventeenth-century Ning- 


n, Se 


hua county, Fukien), Vagova daigaku hungakubu kenkyit vonshic BAA ELF SEI Ma I 
21243-35 (1974). 
‘The extensive Japanese secondary literature on the subject of absentee landlords and local 


elites is reviewed by Linda Grove and Joseph W. 
Japanese Scholarship on the Transformation of Chinese Rural Society,” Modern China 6.4:307- 438 
(1980); see Fu Eling, Ming Ci’ing nung-ts'un she-kui ching-cha BH OH 6h @ RBA, [Ming Ching 
village society and economy] (1901; reprint ed., Hong Kong: Shih-yung shu-chui (8 & ij. 1972), 
pp. 64-65; Pu, Ming-tai Qinang-nan shih-min ching-chi shih-Van 98 (RUC #4 th MRE [Exploration 
of the Kiangnan urban economy in the Ming] (Shanghai: Jen-min ch'u-pan she ARMMUAE. 
1963), chaps. 2, 5. A translation of Heng-ch“an so-yin is included in Hilary J. Beattie, Land and Lineage 
in China: A Study of Tung-ch'eng County, Ankocei, in the Ming and Ching Dynasties (Cambridge: 
Cambridge Uni 
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‘The economic boom of the sixteenth century stimulated expansion of the school 
system and thus increased the number of examination candidates competing for 
degrees. As competition for examination degrees sharpened, so did the anxiety 
among households with elite status, who saw threats to the perpetuation of their 
status through their children and grandchildren in the improved chances for 
upward mobility among persons of lower status. Nor was this the only source of 
anxiety for such households. The emergence of commercial opportunities and 
the relative downgrading of landed investment signaled the growing com- 
plexity of the relationship between wealth, derived from commerce as well as 
land, and elite status. 

Many descendents of older families might, like Fang I-chih, view money 
making with disdain, but few could ignore the implications of the new social 
conditions, which saw rich merchants partaking in such traditionally elite 
activities as book collection, patronage of the arts, and the creation of elaborate 
gardens and mansions, Partible inheritance divided the family estate in each 
generation upon the death of the head of the household, If the succeeding 
generation failed to win degrees or spent too long pursuing degrees, the family’s 
prospects of maintaining high status were poor. One common response to this 
dilemma is evident in P. T. Ho's case studies of mobility: specialization by sons 
whereby one made money in order to permit another to pursue studies, 
Whether this strategy succeeded, however, depended on individual talent and 
political and There can be litde doubt that the psychic 
pressures on elite households were intensified with the increased competition for 
examination degrees."! 

Our view of late Ming and Ching society rests on the socio-economic 
developments described above. The growth of trade stimulated commercial 
agricultare and handicrafts and spurred expansion of rural markets. Greater 
integration of the central place hierarchy and growing market participation 
facilitated the flow of ideas as well as goods between city and country, while the 
trend to urban residence among some elites, notably in the Lower Yangtze core, 
stimulated urban culture. 

Economic growth also sparked competition. ‘The regional club (hui-kuan) 
appeared when advances in the economy lured merchants outside their own 
local systems to penetrate new markets. Th 
best pursue their interests in a sharply competitive urban setting by forming 
native-place associations. Later, these associations also accommodated degree 
candidates and officials who shared native-place ties, and formed foci for re- 


conomic conditions. 


se merchants found that they could 


gional competition in an urban setting. Competition in some rural areas was or- 
ganized around lineages, which also expanded in the late seventeenth century. 


‘Willard J. Peterson, Bitter Gourd: Fang I-chih and the lpetus for Intellectual Change (New Haven: 
Yale University Press. 1979). chap. 4: Ho, The Ladder of Success, pp. 267-318. 
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Lineages were used to advance collective interests in a locality, or to enhance 
elite control in regions where the penetration of the commercial economy had 
weakened traditional mechanisms of social control. '? 

‘The competitive environment that gave rise to these collective strategies also 
produced the anxiety and psychic tension described above—anxiety regarding 
personal status, the security of household fortunes, and, on the part of the 
traditional elite, the perpetuation of their preeminence. 

As noted, these significant changes in the social and economic order began in 
the late Ming. But they did not end with the demise of the Ming house in 1644; 
indeed, there are grounds for arguing that the change of dynasties did not affect 
these fundamental socio-economic trends. As Jonathan Spence and John Wills 
note, commercial growth, urbanization, and the increasing numbers of exami- 
nation candidates resulting from the improved access to education were im- 
portant secular trends that suffered “only brief interruption” from the Ch’ing 
conquest.'* 

In the Lower Yangtze core, despite instances of spectacular resistance to the 
Ching armies, most regions surrendered peacefully to the changing order. The 
social order of the Lower Yangtze survived the interregnum and such Manchu 
attacks on gentry privilege as the Kiangnan tax case of 1661. The Lower 
Yangtze economy also recovered quickly in the late seventeenth century, The 
Southeast Coast, especially Fukien, was hard hit by the Ch’ing policy banning 
maritime trade and evacuating the coastal population during the campaigns 
against Koxinga, but conditions improved in the eighteenth century as 
Fukienese migrated to Taiwan, opened up land for cultivation, and developed 
marketing links between 1 n and Fukien ports. Lingnan benefited from the 
misfortunes of the Southeast Coast, receiving a large stream ofimmigrants from 
Swatow and southern Fukien, and profiting from Canton’s role as China’s 
entrepot for foreign trade before 1840. The late seventeenth century saw North 
China begin another cycle of growth, which continued until the rebellions of 
the 1850s. The Upper Yangtze and Middle Yangtze regions, where civil war 
(particularly in Szechwan) had been very fierce, also received large groups of 
new settlers in early Ch’ing who helped rehabilitate the local economy. For 
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many of China’s macroregions, the eighteenth century was a period of peace 
and prosperity comparable to the sixteenth century.'* 


EDUCATION 


Prosperity stimulated expansion of the school system in Ming China. Although 
we cannot estimate the rates of school attendance, a variety of anecdotal and 
circumstantial evidence indicates that the sixteenth century brought increased 
access to education in many regions. The community schools (she-hsiieh) of the 
Ming, like their Ch’ing counterparts, were charitable elementary schools es- 
tablished in towns and villages on local initiative with the state's blessing. One 
study shows that there were 3837 se-hsiieh in 472 Ming administrative units, or 
an average of slightly more than eight schools per unit. These schools provided 
education for only a small proportion of the school-age population. In Ming 
and Ch’ing times, most boys were educated in lineage schools, village schools 
(where tuition had to be paid), and private schools in the households of the well- 
to-do, Since the records that would enable us to evaluate the extent of private 
schooling are rare and scattered, quantitative estimates of the rate of school 
attendance are at best speculative. Elsewhere I have calculated that there were 
enough private and charitable schools by the late Ch’ing to teach basic literacy 
to between one-third and one-half the males of school age.'* 

Anecdotal and circumstantial evidence supports the contention that edu- 
cation expanded during the Ming and Ch’ing periods. Education was the key to 
prestige, power, and wealth, because it carried the prospect of entry to official 
careers for highly trained young men, as well as more modest social and 
economic advantages for men of lesser education. The civil service exami- 
and they 
attained heightened significance as the hereditary ( yin) privilege was gradually 
restricted, first to cover only one son and subsequently to encompass only 


ions were the primary means of recruitment into the bureaucrac’ 


'4On the Ching conquest of Kiangnan, see Frederic Wakeman, Jr.. “Localism and Loyalism 
During the Ch'ing Conquest of Kiangnan: The Tragedy of Chiang-yin,” in Conflict and Contol, pp. 
43-44:4nd Hilary Beattie, “The Alternative to Resistance: The Case of Pung-ch’eng, Anhwvei,” in 
From Ming to Ch'ng, pp. 250-251, 256, 262. On the Kiangnan tax case and the coastal evacuat 
nce D. Kessler, A“ang-Avt and the Convolidation of Ching Rule, 1601 1684 (Chicage: Un 
versity of Chicago Press, 1976), pp. 33-45- Migration to ‘Taiwan is treated in Johanna Meskill, 4 
Chinese Pioneer Family: The Lins of Wa-feng, Taioan, 1729-1893 (Princeton: Princeton University 
Press, 1979). Tilen irimm, “Academies and Urban Systems in Kwangtung,” in The City in 
Late Imperial China, pp. 475-408. identifies three periods of regional prosperity: the sixteenth, late 


eighteenth early nineteenth, and late nineteenth centuries. Skinner discusses the timing of various 
macroregional evcles in his essays in The City in Late Imperial China, pp. 16-17. 27, 210. 

Vang Lan-yin EMME. “Ming-tai chih she-hsuch” 8 {2 #4 [Ming community schools}, 
4242-102 (1935); Evelyn Rawski, Education and Popular Literacy in 
Ching China (Sun Arbor: University of Michigan Press, 1979). pp. 24-41, 81-05. 183-193. 
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officials of the third rank and above who had served in office for a specified 
term.!° 

As hereditary privilege narrowed, the groups who were eligible to take the 
examinations expanded. The examinations were open to all but a very small 
number of males from certain ethnic groups and occupations. Former slaves, 
members of families of prostitutes, entertainers, and lictors, and the “mean 
people” (chien-min) were excluded until 1729 from taking the examinations, but 
according to P. T, Ho these groups represented less than one percent of the total 
population.'7 

If the lure of examination success was a primary cause of the Chinese 
‘profound reverence” for schooling, there were also considerable rewards for 
literacy in everyday life: innumerable government notices, regulations, and 
documents to read, fill in, and file, and written contracts for business transac- 
tions of all kinds—buying and selling real estate, renting land, borrowing 
money, and selling children. The Ming and Ch’ing police security (pao-chia) 
and tax collection (li-chia) systems required record keeping; so did the water- 
control organizations that passed into local control in the late Ming. Lineages, 
undergoing expansion in the late seventeenth century, also required written 
records of corporate property management and membership.'® Literacy was 
thus essential “not only for scholarship and official administration, but for 


s of their neighborhood or village.” '” Families used literacy as a defense 
against being cheated. P. T. Ho cites a family of agricultural tenants in East 
China who, bilked by a villager over a land deal, sent a son to school, “for 


ainst local 
and 


without an educated man the family could not defend itself ag 
sharpers in the future.”* ?° The incentives for education extended to farmer: 
traders as well as potential officials. 

Educational expansion had several consequences for late imperial society. 
‘The structure of the examination system, which had quotas at different ad- 
ministrative levels and regional quotas at the higher level examinations, en- 
sured that the educated elite were scattered through China's various regions: 
because there was a unified curriculum, one could assume homogeneity in elite 
values regardless of locality, and this was an important clement in sustaining a 
unified empire over such great distances under premodern conditions of wans- 
port and communications. The significance of China’s written language as a 


1H, The Ladder of Success. pp. 149-153. 

"Thids Gh Chang, The Chinese Gentry: Studies on Their Role in Nineteenth-Century Chinese 
Suciety (Seattle: University of Washington Press, 1955). pp: 10-11, 

'SRawski, Education, pp. 14 

19 Myron Cohen, in the introduction to Arthur H. Smith, Vilage Life in China (1899; reprint ed., 
Boston; Brown, 1970). P. Xv 

29 Ho, The Ladder of Success, p. 314. 
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factor working for integration of elite culture cannot be overestimated. 
Educational expansion was accompanied by stiffer competition among can- 


didates sitting for the civil service examinations, and the resulting frustration 


was important in stimulating creativity in urban culture. The sixteenth cen- 
tury, which witnessed great economic growth, was also a period of intense 
intellectual development, particularly in the cities of the Lower Yangtze core. 
The frustrations engendered by examination competition and the dangers of 
factional politics within the bureaucracy had turned many educated youths 
away from the orthodox career route to contemplate purposeful activity in 
other realms. Willard Peterson describes the wen-jen (man of culture) model in 
the late Ming: 


Forsuch men, who were only minimally involved in government, or not at all, arts 
were more than a pastime or entertainment. . .. Seen in the best light, such “men 
of culture” eschewed ambitions of wealth and standing as officials in order to 
devote themselves to literature and art,... Some men put their efforts and trust 
into literature and books, calligraphy and painting, collecting and appreciating, 
as other men might put theirs into moral philosophy or polities. 


The wen-jen model had existed in earlier d 
increased in late Ming, and it became highly relevant for the men born under 
the Ming who lived as adults under the Manchus. For the K’ang-hsi generation 
of scholars, ambivalence regarding official careers was intensified by the pres- 
sure of the loyalist ideal to avoid holding office under the conquerors. Then, 00, 
as Lynn Struve shows, Manchu policy in the seventeenth century provided few 


nasties, but its importance 


openings for young Han Chinese. The thwarted political ambitions of many in 
this generation were deflected toward the sphere of culture.?? 
The fruits of deflected literati energy appear clearly in the seventeenth: 
century novel, studied by Robert Hegel. Hegel describes the rise of the novel as 
a serious literary form, a vehicle for political protest and examination of 
substantive issues confronting intellectuals. Fiction was not escapist, but rather 
expressed Confucian ideals that were no longer realized in office holding.?4 

If, as Hegel demonstrates, fiction appealed to a narrow circle of wealthy, 
well-educated readers, the repercussions of the elite search for meaning in 
private activities were far broader. While some literati pursued fiction and 
drama (which had a more socially varied audience than fiction), others turned 
to religion and the reform of popular mores. 

The intellectual ferment of the late 


teenth and seventeenth centuries 


~ Bas well, 
Ambivalence and A 


2 Peterson, Bitter Gourd, p, 32: see pp 

2 Peterson, pp. 32. 34: Lynn Struve, 
the K’ang-hsi Period,” in From Ming to Ching, pp. 321965. 

25 Robert E. Hegel, The Novel in Seventeenth Century China (New York: Columbia University Press, 
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included a revival of Buddhism, led by four great monks. One of them, Chu- 
hung (1535-1615), the subject of a study by Chiin-fang Yi, displays many of 
the characteristics just cited. Born into an elite family in Hangchow prefecture, 
Chu-hung studied for the examinations and spent his first thirty-two years in 
pursuits appropriate to a member of the leisured class. His decision to renounce 
this way of life and become a monk was spurred by repeated failures in the 
examinations, and the successive loss of several close family members.?* 

Chu-hung’s major accomplishments included the promotion of lay Bud- 
dhism, In view of his Confucian education and social background, it is not 
surprising that he strove to accommodate Buddhism to Confucianism, and 
acquired a following that included many men from elite backgrounds similar to 
his own, Chu-hung’s tolerance of Confucian ideals, his counsel that believers 
should first fulfill their filial obligations, and his opinion that officials could 
carry out all their duties (including execution of criminals) without repudiating 
their Buddhist commitment, reflected tendencies of late Ming Buddhism that 
helped promote expansion of the faith: emphasis on moral action in this life, and 
the belief that individuals could find salvation while fulfilling their social roles 
within society.?> 

Chu-hung’s propagation of Buddhism stopped short of organization, He was 
afraid of potential involyement with heterodox sects such as the White Lotus 
societies studied by Daniel Overmyer and Susan Naquin, and attacked many 
practices linked with Buddhist sectarianism. He disapproved of lay associations 
with female members, believing that women should practice their faith at 
home. He criticized monks who acted as geomancers, mediums, pharmacists, or 
healers of female diseases, and he regarded the use of the planchette in “spirit 
writing” as superstitious,2¢ On these matters Chu-hung’s attitude was entirely 
orthodox, which helps explain why Buddhist sectarian movements were not led 
by monks but by lay believers, 

Chu-hung’s social background was similar to those of other religious leaders 
in the sixteenth century, His contemporaries, Lin Chao-en (1517—1598) and 
Yuan Huang (1533-1606), who were both active in promoting variant forms of 
syncretism, also came from prominent families, were educated for official 
careers, and were extremely knowledgeable not only about Confucianism but 
about Taoism and Buddhism as well. This broad knowledge seems to have been 
quite common among educated men of the period.2” Although Yuan was a chin- 


*4Chun-lang’Vu, The Renewal of Buddhism in China: Chuchung and the Late Ming Syuthesis (New 
York: Columbia University Press, 1981 

25 Ibid., chap, 4. 

6 Tbid., pp. 46, 76-78, 185-186. 

2” Judith Berling, The Syncretic Religion of Lin Chao-en (New York: Columbia University Press, 
1980), chaps. 3, 4: Dictionary of Ming Biography, 1368-1644, ed. L. Carrington Goodrich and 
Chaoying Fang (New York: Columbia University Press, 1976), IT, 1632-1635; Yu, The Renewal of 
Buddhism, ps. 94, 
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shih who served in office, Lin, like Chu-hung, redirected his efforts toward 
religion after the death of members of his immediate family. Yuan, like Chu- 
hung, resided in the prosperous Lower Yangtze delta, which was the center not 
only of the Ming Buddhist revival but of the seventeenth-centu 
fiction. Lin Chao-en’s home province, Fukien, was in the heyday of its trade 
with the Portuguese, Japanese, and Spanish in the sixteenth century, and might 
well have been prosperous enough to constitute another intellectual center in 
the empire. Lin’s home county, P'u-vien, was a center of illegal trade, as was 
Chin-chiang (Ch’iian-chou prefecture), the native place of Lin's famous con- 
temporary, the iconoclast Li Chih (1527- 1602).2% 

‘The same motives that directed some intellect 
drew other literati into religion, This religious revival should be seen as another 
product of the late Ming educational expansion and should be linked to the w 
jen effort not only in terms of the social background and education of religious 
leaders (and some followers), but also as an alternative in the quest for 
sagehood, 

Earlier we noted the beginnings of a long-term trend in the economy away 
from direct controls over individuals and toward the indirect controls of the 
market, one of the essential elements in the complex sequence of transformations 
to be found in societies undergoing modernization, In the cultural realm we 
find a parallel trend, reflected in the morality books (shan-shu), which stress the 
internalization of values and moral autonomy. We may interpret the Ming 
emergence of morality books in several ways. In their emphasis on man’s ability 
to exert control over his destiny, morality books can be viewed as an expression 
of economic changes that created opportunities to quickly raise or depress 
individual fortunes. Further, since these books specify behavior appropriate to 
various social strata, we might also see them as guides to new social roles for the 
upwardly mobile.?? Alternatively, the assumption in these books that moral 
action was linked to material success may be interpreted as a response to the 
anxiety produced by enhanced social mobility in the core regions of the Lower 
Yangtze and Southeast Coast 


advances in 


into wen-jen activity thus 


By drawing on religious beliefs, morality books 
provided modes of coping with the psychic uncertainties linked with social 
change. Finally, we may cite status anxiety on the part of the older lite asa 
motivation for writing morality books, which were seen as a means of halting 
the moral decline brought about by the rise of new groups to social and 
economic prominence. The morality books of the late Ming and early Ching 
represent the private complement to vigorous government efforts in the same 


** Rerling, chap. 4: Dictionary of Ming Biography. I, 1642-1645, and 1, 807-818: Ya, chap, 2:08 
the Southeast Coast in the sixteenth century, see John Wills, Jr., “Maritime China from Wang Chih 
to Shih Lang: Themes in Peripheral History,” in Fiom Ming to Ching, pp. 201-238. 

Vii, The Renewal uf Buddbiom. pp. 036-037. According to W. L. Idema, “Storytelling and the 
Short Story in 2° Tang Pao 5924-35. 1973).late Ming 
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direction, highlighted by the Sacred Edict lectures discussed by Victor Mair in 
chapter 11 of this book.*° 

Morality books were very popular during the sixteenth century, Both Yuan 
Huang and Chu-hung enthusiastically advocated one particular text, the 
Ledger of Merits and Demerits According to the Immortal T’ai-ivei (Tai-wei Hsien-chtin 
kung-kuo-ko), 2 Taoist work dating from the late twelfth century. Yuan Huang 
testified that his whole life changed after a Ch’an monk presented him with this 
book; Chu-hung was so taken with it that he had it reprinted and distributed for 
free,3! Chu-hung later wrote his own morality book, the Record of Self-Knowledge 
( Tzu-chih lu), which was modeled on the Ledger af Merits and Demerits. What was 
new in the Record, and especially striking when compared to earlier Sung 
morality books, was the nature of the sanction, which was no longer super- 
natural, but the working ofan impersonal karmic law. Individuals could affect 
their fate by their own actions. Not only did human beings now have power 
over their own destinies, but they were to be judged by the more subule criterion 
not of action but of wish or mot i a 

Late Ming morality books commonly made this distinction between be- 
havior and motivation. The new emphasis on moral internalization was the 
product of contemporary religious, intellectual, and social developments. 
Wang Yang-ming’s emphasis oti the potential of every man to become a sage 
encouraged a belief in un agehood th: 
Buddhist focus on the potential of all sentient beings to achieve salvation. 
Neo-Confucian and Buddhist optimism coincided with the increased social 
mobility resulting from prosperity, educational expansion, and large-scale 
printing.** 
:ducational expansion and incr 


er 


ation. 


rsal 


Heled the post-Sung 


‘d social mobility thus had multiple 
effects on Chinese culture and society. Those climbing the social ladder and 
those afraid of downward mobility turned to religion for solace and as a tool of 
social control. The literati and government assigned a high priority to the 
inculcation of moral and ethical values; social mobility enhanced the recep- 
tivity of the commoner population to such attempts. The extension of educa- 
tion enhanced the circulation of written materials in Chinese soci Before 
we turn to the consequences of the attempt to indoctrinate citizens with 
appropriate values, we must survey the condition and distribution of the 
publishing industry, whose expansion was also a byproduct of the sixteenth 
century surge. 


30H 


man 


cl, The Novel, pp. 106-107. offers a somewhat diferent explanation. He identifies elite 
pation from traditional roles as a source of confusion and anxiety that stimulated exami- 
ation of the conflicts between the claims of self and society in the seventeenth-century novel 

Yi, The Renewal of Buddhism, pp. WiB- 124. 

* Thid., pp. 106-108. 

STbid., pp. 113-116 
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THE PUBLISHING INDUSTRY 


The Ming period brought four advances in printing technology: the innovation 
of color printing (ta0-pan), used to produce multicolored illustrations, maps, or 
texts; the improvement and increased use of woodcut illustrations; the use of 
copper movable type; and the production of woodcut facsimiles of earlier 
editions. 

Despite these advances, the dominant technology remained unchanged 
from earlier times. Chinese printing relied on a very simple and inexpensive 
process, woodblock printing or xylography. Matteo Ricci furnishes a good 
description of this technique: 


fine h; 


hhe text is written in ink, with a brush made of very 


ir, ona sheet of paper 


but a fine tissue bearing the characters remains on the wooden tablet, Then, with 
a steel graver, the workman cuts away the surface following the outlines of the 
characters until these alone stand out in low relief. From such a block a skilled 
printer can make copies with incredible speed, turning out as many as fifteen 
hundred copies in a single day. 


This printing method incurred almost no capital costs. There were no 
foundries for casting type, no machines for printing or binding. The tools could 
ried on a workman's back, and the major costs were 
ink, woodblocks) and labor. Woodblock printing 
without large printings. Ricci noted 


be packed up and ca 
instead raw materials (paper 
if 


could begin on a shoest 


‘Their method of printing has one decided advantage once these 
tablets are made, they can be preserved and used for making changes in the text as 
often as one wishes. ... Again, with this method, the print 
edi 


and the author are not 
n ofa book, but are 
able to print a book in smaller or larger lots sufficient to mect the demand at the 
time... The simplicity of Chinese printing is what accounts for the exceedingly 
large numbers of books in circulation here and the ridiculously low prices at which 


they are sold.35 


obliged to produce here and now an excessively Lai 


Of course, Ricei was evaluating Chinese printing in terms of the European 
situation. Books were considerably more expensive in Europe in the first 
centur nv presses used movable type, which 
was obviously superior for an alphabetic language with a limited number of 
symbols but less advantageous for Chinese, where the number of unique 
characters used in a book might reach into the thousands. 


-s of European printing. E: 


4 Louis J. Gallagher. China in the Sixteenth Century: The Journals of Matthew Ricci. 1595-1610 |New 
York: Random House 
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Movable-type printing required greater skill and education than the wood- 
block method. A printer was a skilled metalworker who had been trained 
through apprenticeship in the craft. The early printers were also quite well 
educated; they had to be, to know enough Latin to set texts correctly.3* In 
China, literacy was not required because the texts, written on thin sheets of 
paper, were pasted onto the blocks. Carving might require some skill, but the 
other operations such as the inking and pulling of sheets could be done by 
virtually anyone. A local gazetteer of Ma-kang, a printing center in the Pearl 
River delta of Kwangtung, notes that “women and children can all do it; the 
menonly carve the text on the blocks, according to the handwritten manuscript. 
The rest is done with female labor. Because of their cheapness, the books go 
everywhere.” *” Unskilled female labor was used in other printing centers such 
as Fo-shan (Kwangtung) and Hsii-wan (Kiangsi).** 

Movable-type printing also called for a larger capital investment than 
xylography. Early sixteenth-century European death inventories show that the 
major items of equipment in printers’ workshops were one or more presses and 
sets of type, the latter usually valued at several times the value of the press.?? 
‘These costs were all absent in the Chinese industry, 

Operating costs were also greater in Europe. Paper had been the one 
primary component of printing that Europe lacked. Lucien Febvre and Henri- 
Jean Martin observe, “What use would it have been to be able to print with 
movable type if the only medium was skin, which takes ink poorly, and when 
only the costliest skin, that of the calf, was flat and supple enough to be used 
under the press?” 4° 

Paper, invented in China, entered Europe in the twelfth century and spread 
gradually from Italy to other countries in western Europe. By the fifteenth 
century, paper was available for printing, but its cost remained high because 
European manufacture relied on rags. Economies of scale, most marked when 
fixed costs are a high proportion of total cost, were limited in Europe by the high 
cost of rag paper. Rags were the essential raw material of European paper- 
making from the fourteenth to the nineteenth centuries, and the limited rag 
supply constrained the potential expansion of the paper industry. As printing 


developed, the demand for paper soared, and the scarcity of rags became more 
acute. In the sixteenth and seventeenth centuries, the paper cost accounts in 


3B, A. Ublendorl, “The Invention of Printing and Its Spread Till 1470 with Special Reference 
to Social and Economic Factors,” The Library Quarterly 2.3:230-231 (1932) 

2°) Shun-te hsien-chiht MME RRA (1855 ed.). 4.50a. 

** Nagasawa Rikuya £eiB SUG, Wa Kan sho no insatsu fo sono rehivhi AL RBO EVE & ZO EL 
[Phe printing of Japanese and Chinese books and their histury] (Tokyo: Yoshikawa kobunkan 
HFN PATA, 1952), pp. 87-88: Yeh Te-hui $E SEH, Shuclin ching hue BEAN A [Chats on books] 
(grd ed, N. p., 1920), 7.13b- 45a. 

* Lucien Febvre and HenricJean Martin, The Coming of the Book: The Impuct of Printing 
1450-1800, trans, David Gerard (London: New Left Books, 1976), pp.110-111. 

*Ibid., p. go. 
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many cases for more than half the total cost of a book. Paper was one material 
that had to be supplied to printers by publishers, no doubt because of its 
expense.*! In China, where paper could be made from bamboo fibers, tree 
bark, and other plant fibers, the cost of ink, wood, and paper was a relatively 
minor component of total printing costs.*? 

Potential economies of scale in European publishing were further limited by 
the small market for books and by the production technology. Febvre and 
Martin conclude that while setting up a print shop was relatively inexpensive, 
the capital requirement for publishing was very high. Printers and booksellers 
might have wished to maximize the number of copies in an edition, thus 
lowering the cost of printing each copy, but the small size of the market limited 
actual output, since “there was absolutely no point in a publisher printing more 
copies of a particular book than the market could absorb within a reasonable 
period of time. To ignore this meant many unsold copies or, at the best, tying 
up a substantial capital sum in a commodity that sold all too slowly." An 
indication of how slowly a book could sell is provided by Florence E. de Roover, 
who studied an Italian travelling merchant named Girolamo di Carlo di Marco 
Strozzi. In 1476, Strozzi commissioned the printing of wo Florentine his 
in the vernacular, He sent 550 of the 600 copies of each title printed to Florence 
for sale. [t took seven years, until 1483, before “almost all” had in fact been 
sold.*4 According to Febyre and Martin, the search for retail outlets was “the 
constant and central preoccupation of publishers” through the early period of 
European printing.“ 

In order to spread risk and minimize the danger of publishing a title that 
would not sell, European publishers and printers generally produced several 
titles concurrently: that is, they never concentrated all their efforts on one 
edition, but tried to print several at one time. This meant that each title took a 
long time to produce and that the type for a particular page was set, printed, 
and then broken up for use in another page. Although metal movable type was 
capable of producing any number of copies, the actual 
small. Into the 1470s, an edition ofseveral hundred copies was considered good; 
in the 1480s, the number of copies printed rose to an average of 400-500 an 
edition, and in the early sixteenth century to 1500 copies. Through the si 
teenth and seventeenth centuries, the only works that r 
ies were religious tiles or textbooks, and in the ci 


ori 


¢ of editions was very 


‘gularly exceeded 2000 
ighteenth century most 


tand pp. 112-115 
*Rawshi, Hdwation, pp. 120 1215 


ung Yin 
Seventeenth Century, trans, E-tu Zen Sun and Shiou-chuan Sun (University F 
University Press, 1060), chap. 15. 

#3 Febvre and Martin, Coming of the Book, p. 207. 

#4Florence Edler de Rover, “New Facets on the Financing and Marketing of Early Printed 
Books,” Bulletin of the Business Historical Society 27: 222-250 (1953). 

#5 Febvre and Martin, Coming of the Book, p. 216. 
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print runs continued to fall below 2000 copies. Febvre and Martin note that the 
dissemination of popular works such as Luther's German Bible came not from 
large printings but from repeated printings, often by different printers.*° 

‘The advantages of metal movable type for expanding the scale of production 
were thus largely unrealized by European publishers and printers in the early 
period of printing. When good sales of a particular book stimulated a new 
edition, the type had to be reset, in contrast to the Chinese woodblock, which, 
once carved, could be stored for future printings. 

Technically, a woodblock carved of the standard wood, pear or jujube, 
could be used to print 16,000~26,000 copies. We know very little about the 
actual size of printings in China. Government-sponsored editions ranged from 
several hundred up to several thousand copies of a title. The size of editions 
put out by commercial firms is unknown to us. W. L. Idema has complained 


that our evidence shows that the technical maximum was rarely attained, 
in the case of “readily sold works, like basic schoolbooks and 


except perhaps 
almanacs,” *” From the viewpoint of cost, however, the ofa “run” was less 
important in China, where blocks were preserved for future use, than in 
Europe, where the entire book would have to be reset for a new printing. We do 
know that printing firms sold engraved blocks to one another. An individual 
who printed his own work, like Yuan Mei, the cighteenth-century poet, re- 
garded his inventory of printing blocks as a capital asset, leaving them to his 
heirs as a source of future revenue.*® 

here were thus important limits to the expansion of European printing 
from the fifteenth to eighteenth centuries on both the supply and demand side 
that did not exist in China during the same period. The cost of training, 
equipment, and raw materials (notably paper) was higher in Europe than in 
China. It was the Chinese industry and not the European one that profited 
from scale economies in this era. The limited demand for books was a greater 
problem for the Europeans too. Europe’s population was smaller, and the size of 
is premodern elite correspondingly limited. In the mid-fifteenth century, when 
Latin was still the educated language throughout Europe, publishers sold in an 
international book market, but the Reformation was followed by a retreat into 
ional vernacu nd book markets shrank into boundaries corresponding 
to those of the newly developing nation states. The aristocratic society of 
Europe was more decisively divided into rural and urban sectors than was 
China’s, with the result that literacy and book purchases were largely confined 
to the urban population. Elizabeth Eisenstein notes that many rural areas in 


Printers of the Mind: Some Notes on Bibliographical 
Studies in Bibliography (University of Virginia) 22: 14—16 


*°Ibid., pp. 217-220: D. F. MeKenzi 
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Europe remained untouched by printed literature until the advent of the 
railroad, and concludes that the large peasant populations and the persistence 
of local dialects in rural areas make it probable that only a very small portion of 
the population of Europe was affected by the initial advent of printing.*” 

We have already noted why Ming and Ch’ing publishing costs were lower 
than their European counterparts.°° On the demand side, we can cite de- 
mographic, linguistic and social structural reasons why conditions favored the 
Chinese industry, China, of course, had a larger population, estimated at 150 
million in the late Ming, and since the elite in China made up roughly the same 
proportion of the population as the elite in Europe, the Chinese book market 
was much larger than the European market.*! Moreover, educational expan- 
sion in late Ming and Ching times increased the demand for books. 

The Chinese book market was not subdivided by dialect or different ver- 
naculars, since the written language was standardized and uniform throughout 
the empire. The regional quotas in the civil service examinations, which 


produced an unusually broad dispersion of the literate population, ensured that 
a demand for books and written materials could be found i 
were literacy and book purchase confined to cities and towns: how could they 
be, when the rural and ur! ors were less sharply differentiated than in 
Europe? In China one could find literati residing in both country and town, and 
publishing took place in both locales as well.°? 

A comparison of Chinese and European publishing and printing indicates 
that Chinese technology and market conditions were more favorable to expan= 
n of the industry. We have earlier observed that the technical advances in 
Ming printing did not play a leading role in stimulating expansion; it was, 
rather, the increase in education and the economic prosperity of the sixteenth 
century, continued in subsequent periods under the Ching, that was re- 
sponsible for the effect. 

Who were the publishers, and how did the structure of the publishing 
industry influence the impact of printing on popular culture? Xylography 
permitted extreme decentralization of China’s printing industr 
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one could find carvers, one could print. Most studies have concentrated on 
what may be the smallest (in terms of volume) if most illustrious sector of the 
industry— namely, the government and literati publishers—and have ne- 
glected the part of the industry producing more humble materials such as 
elementary primers, almanacs, and religious pamphlets. 


Government agencies, private individuals, institutions, and commercial 
firms all published books. The government had long been a large publisher of 
official documents, historical records, and Confucian texts. [ts concern for the 
authenticity of the Confucian classics was a primary stimulus in the develop- 
ment of the printing industry. All levels of agencies, from the Imperial 
Household down to the county yamen, acted as publishers and printers.* 
However, although Ming and Gh'ing emperors sponsored notable compi- 
lations of religious and secular texts, the government was not the major source 
for expanded publications during our period. 

The publishing activities of literati, institutions, and commercial firms all 
increased in the late Ming, as the expansion of education raised the demand for 
textbooks at all levels. The demand for advanced texts was met most prom- 
inently by academies (shu-yuan) and bibliophiles such as Huang P'ei-lieh, Mao 
Chin, and Pao T’ing-po, who collected and reproduced rare texts, thus stimu- 
lating what beeame the major field of Ch’ing historical scholarship. These were 
hooks of fine quality, clearly intended for Il and wealthy readership, [twas 
the literati, particularly those residing in the Lower Yangtze core, who also 
published collections of drama, short stories, and fiction in editions of high 
quality intended for a limited urban audience.** 

‘The demand for educational texts and fiction was also met by comm 
firms. Some were famous, like the Huangs of She county, Anhwei, known for 
their skilled woodcut illustrations, and the Lius of Chien-yang, Fukien, who 
were prominent printers during the Yuan and Ming dynasties. Our infor- 
mation about the business organization of these firms is very sketchy. Whether 
the close connection of bookstores with publishing that existed in Ch’ing times 
was a new development or a continuation of Ming conditions is not clear. The 
appearance of bookstore publishers with regional branches in Ch’ing is an- 
other organizational advance that might have previously appeared in Ming 
times.* 


9K. T.Wu, “Ming Printing and Printers,” Harvard Journal of Asiatic Studies 7:203-225 (1943); 
Liu Kuo-chon ip 9). Chung-kuo shu shil chien-pien 3\8@ #85 f8) #4 [Concise history of Chinese 
books] (Peking: Kao-teng chiao-yii ch’u-pan she ii 4.7 HAM #E . 1958), PP. 75. 77. 83-87; Sun 
Yirchsin £6, Chung-hun tiao-pan yuan-lin kao 26 RE BER Hc [History of Chinese printing] 
(Shanghai: Commercial Press, 1926), pp. 13-22. 

°$Cheuk-woon Taam, The Development of Chinese Libraries under the Ching Dynasty, 16g4- 1911 
(Shanghai: Commercial Press, 1935), pp- 15 (7: Liu Kuo-chtin, Goncise History, pp. 13-22; Hegel, 
The Novel, pp. 11, 50, 120, 185 

*3Wu, “Ming Printing,” pp. 209, 244 45: TSun-yan Liu, Chinese Popular Fiction in Two London 
Libraries (Hong Kong: Lung Men, 1957), pp. 38-39. 
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Commercial firms published books varying widely in quality. There were 
expensive editions of fiction, history, and Confucian texts, and other, pre- 
sumably cheaper, editions with blurred type and poor editing. The poor editing 
of cheaper Confucian texts drew official ire, as in this seventeenth-century 
proclamation from Soochow: 


Unscruputous individuals usually reproduce ... [literary collections) for profit, 
with blocks poorly cut and the texts defective because of omissions and mis- 
takes. ... Distant book-dealers have been frequently deceived, and students, in 
turn, have also been misted.5* 


While a strong demand for all scholarly aids appeared in late Ming times, the 
greatest demand stimulated by the educational expansion was for elementary 
primers, since there were many more students attending school for one or two 
years than the number continuing on to advanced ©: 
The late Ming and early Ch’ing brought a proliferation of primers, including 
rhymed works and glossaries (¢sa-tzu).°7 

Commercial firms engaged in many other kinds of printing for the market. 
Popular encyclopedias, filled with homely advice as well as arithmetic aids, 
contract forms, and information useful for daily life, were printed in greater 
numbers than before, There were almanacs, identified by C. K. Yang as the 
most popular literature in traditional China, and other products that fall 
outside the realm of the printed word, such as the numerous religious prints 
intended for use in private homes. In Chekiang, according to Clarence Day, 
these paper gods (ma-chang) were used in “practically every kind of religious 
ceremonial” by Ma-chang were woodcut illustrations, 
frequently with a few characters written on them and sometimes with longer 
inscriptions, printed on cheap paper and frequently burned during religious 
rites. The production of religious prints goes back to the earliest period of 
Chinese printing and no doubt continued to flourish in every subsequent era, 
yet we know very little about this industry despite the probability that it 
constituted one of the most widespread forms of printing during the traditional 
period. Paper money, used for religious offerings, was a related product in 
widespread use, whose manufacture also deserves more study.5® 

If the printing activities of commercial firms seemed to be more closely 
oriented to the practical concerns of a poorly educated consumer, it does not 
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follow that the products of literati printing affected only the educated elite. The 
printing and distribution of religious pamphlets was seen as an act of piety, 
worth a specific number of “merits” in the Record of Self-Knowledge and other 
morality books. Such pamphlets must have been widely distributed, for 
nineteenth-century missionaries found them everywhere.*” 

Printing touched other sectors in the society. Lineages engaged in publish- 
ing, for example, and the late seventeenth century saw an increasing number of 
genealogies being printed. Also, charitable organizations began to publish 
reports of their activities, as indicated by the documents of Shanghai charitable 
institutions dating from the early nineteenth century.°° And Buddhist sectarian 
groups managed to transmit their scriptures despite government repression, as 
Overmyer and Naquin show in chapters 8 and 9 of this book. 

In comparison with earlier periods, the late Ming and Ch’ sed an 
increase not only in the volume of printing but in the printing activities of 
literati, institutions, and commercial firms. The educated elite dominated 
publishing as creators and consumers, but the expansion of publishing reflected 
a spread ofliterate culture that affected a much broader social spectrum, By late 
Ching times, and probably earlier, even illiterates lived in what was basically a 
literate culture. Thi Jent in James Hayes’s study (chapter 3 of this 
book) of the written materials to be found in twentieth-century villages in the 
New Territori 

Did the expansion of the publishing industry alter the geographical distri- 
bution of printing centers? Most secondary literature on printing focuses on the 
Lower Yangtze printing centers that dominated the national deluxe book 
market during Ming and Ch’ing. In fact, with the exception of the late 
developing Yun-Kwei macroregion, each region had its own printing centers. 
As one sixteenth-century scholar wrote, 


very e 


There are three regions printing books: Kiangsu, Chekiang, and Fukien. 
Szechwan imprints were the best in Sung, but recently are very scarce, Peking, 
Canton, Shensi, and Hupei/Hunan all print books .., but they are not as 
flourishing as the three. For quality Kiangsu is best, for quantity Fukien is first, 
and Chekiang is second in both. Kiangsu is the most expensive, Fukien the 
cheapest, Chekiang is in between.*" 


In the sixteenth century, outstanding printing centers were thus sited in 
seven of the eight Chinese macroregions. At the same time, there was a national 
market in elite books. The center of official printing was the capital city, so the 
Ming capitals of Nanking and Peking and the Ch’ing capital of Peking stood at 


Mrs. E.°T. Williams, “Some Popular Religious Literature of the Chinese,” Journal of the Royal 
Aniatic Society, China Branch, ms. 321129 (1900-1904); Yin, Renewal of Buddhas, p. 235, 

See chart, pp. 60-61, in Taga Akigoro % ® K ALIB . Sofiu no kenkyit 32 38 © HEH [Research on 
CTE SCH, 1960); Rawski, Education, pp. 121-122, 
cited by Liu Kuo-chun, Concise History, p. 78. 
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the apex of government publishing, which could be found at every administra- 
tive level in every region.© 

Literati printing was concentrated in the citi 
many of the most active scholar-printers and writers lived. 
important metropolis in the region during the Minj 
replaced Nanking as the central metropolis during the late Ming, attracted 
large numbers of writers and scholars. Li Yii, the seventeenth-century drama- 
tist, poet, and essayist, spent much of his life in Nanking, the site of his famous 
bookstore, the Mustard Seed Garden. The litterateur Feng Meng-lung, a 
native of Soochow, may well have owned a printing concern in that city, where 
he and Ling Meng-ch’u, the short story writer and scholar, were closely tied 
to publishing circles, Soochow was also the home of Huang P’ci-lich, who re- 
printed many Sung texts in facsimile editions. Other Yangtze centers included 
Ch’ang-shu, where Mao Chin and his son Mao I published about 600 titles, and 
Hangchow, where the book collectors studied by Nancy Swann also engaged in 
printing.°$ 

Throughout the Ming and Ch’ing, Chien-yang County, Fukien, was the 
area producing the largest volume of commercially printed books, Ma-sha chen 
and Shu-fang chen (“Booktown”) in Chien-yang were known for low-quality 
imprints, Large centers of commercial printing were also located in the Middle 
Yangtze and Lingnan macroregions during the Ch'ing. According to 
Nagasawa Kikuya, 


's of the Lower Yangtze, where 
Nanking, the most 
and Soochow, which 


of printings, Kiangsi and Kwangtung are the g 
is in Chin-hsi county's 


est, Kiangai’s printing 
Hsti-wan; Kwangtung’s is in Shun-te county’s Ma-kang. 
Both have prospered from large numbers of printings.°* 


Hsii-wan and Ma-kang were rivals of Chien 
of poor quality with female and child labor. There were similar printing centers 
in Nan-ch’ang, Kiangsi; Ch’ang-sha, Hunan; and Fo-shan, Kwangtung. 
Canton was also a major printing center during the Ch’ing.°* 

In contrast to the centers cited above, the commercial firms in the Lower 


ang, producing cheap editions 


© Liu Kuo-chan 


Concive History, pp. 77, 86-88: Nagasawa Kikuya, Printing History, pp. 86-87 
nghat of fifteenth-century song books and drama produced in 
Peking indicates that Peking also had a commercial printing sector: Wang Ch'ing-cheng T£88 IE. 
“Chi wen-hstieh, bsi-ch'ti ho pan-hua shih shang ti i-tz"u chung-yao fa-h ACSC, RAN 
sp |) —- 8 WEEE SLA [A major discovery in the history of literature, drama and printed ill 
tration), Wenewu 2X 4. 11:58-67 (1973 

©3 Dictionary of Ming Biography, vol. 1, pp. 930-931 and 4 
Perind, ed. Arthur W. Hummel, (Washington, D.C. U 
144). vol. 1, pp. 340-341 and 565-566; Nancy Lee Swann, “Seven Intimate Library Owners,” 
Harvard Joumal of Asiatic Studies 1:46%- 340 (2930); Wu, “Ming Printing.” pp. 230-243. 

Lin Kuo-chiin, Coneive History, pp. 78-79; Wu, “Ming Printing.” pp, 232-236: Nagasawa, 
Printing History, p. 87 
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‘TABLE 1. Regional Origins of Ming—Ch’ing Books 


Ming a 


ing 


Regional Regional 

No. of percentage No. of percentage of 

Macroregion hooks _of Ming total’ __ books “hing total 
Lower Yangtze 88 5 428 
North China 36 39 32.8 

Southeast Coast 14 0 6 

Northwest China " 3 25 
Upper Yangtze 8 3 25 
Middle Yangwze 7 59 
Lingnan 7 59 
Yun-Kwei 5 2 
: c = 4 34 

100.0 19 100.0 _ 


RCE: Peisching Cusshuckuan, eds., Chung-buo yin-pon shucchi chan-lan muclu [Catalogue of the exhibit of 
se printed books} (Peking: Chung-yang jen-min cheng-fu wen-hua pu, she-hui wen-hua shih-yeh kuansli 


chit, 1952) items 549-720, pp. 57-94 


Yangtze lized in high-quality, expe! books, although Nanking, 
Soochow, and Hangchow also published other kinds of materials, The Li 
Kuang-ming chuang in Nanking, for example, was the largest publisher of 
elementary primers in the Ch’ing, while the Sao-yeh shan fang, run by the Hsi 
family in Soochow, was reputed to be the single largest Ch'ing commercial 
publisher. Some Lower Yangtze bookstore- publishers had regional branches. 
Liu Ts'un-yan informs us of one such store, the Shan ch’eng t'ang, which had 
branches in Soochow, Hangchow, Chekiang, and Fukien.°° 

During the Ming and Ch’ing, publishing centers emerged in every region at 
the same time that the Lower Yangtze cities dominated the national elite book 
market. Analysis of the regional origins of several extant collections of Ming and 
Ch’ing books shows both aspects of the regional distribution of the industry. 
Table 1 presents the regional origins of several hundred Ming and Ch’ing 
editions exhibited at the Peking Library in 1952. This exhibition emphasized 
nonfiction and included histories, poetry, books on agriculture and technology, 
local gazetteers, collected writings of scholars, and religious texts. Every region 
was represented in the exhibition. Peking was the single largest publishing 
center represented, with fifty-eight titles; Nanking was second, with twenty- 
eight, Soochow third, with twenty-three, and Hangchow was represented by 
seven books, 


ies spe 


°° On the Li Kuang-ming chuang, see Chang Chih-kung, Preliminary Study, illustration 3; on the 
Sao-yeh shan tang, Sun Yil-hsiu, History of Chinese Printing p. 35;'Ts'un-yan Liu, Chinese Popular 
Fiction, pp. 38-39. 
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The Peking Library exhibition reveals the importance of Peking as a center 
of government printing, Analysis of collections of fiction show the primacy of 
the Southeast Coast and Lower Yangtze centers. Of the ten texts out of twenty- 
four extant Ming and Ch’ing editions of Romance of the Three Kingdoms (San kuo 
chih Uung-su yen-i) whose regional origins can be identified, six were printed in 
Fukien, three in Soochow, and one in Nanking.” 

Canton’s primacy in the Lingnan book market emerges from Liu Ts'un- 
yan’s analysis of the regional origins of Chinese popular fiction held by two 
libraries in London. The more than 130 books held by these libraries were 
published by 0 bookstores, 56 of which have been located. Of the latter, 28.5 
percent were in Canton; g percent in Fo-shan; and 5 percent in Hong Kong, so 
a total of 42.8 percent of the books in the collection came from the Lingnan 
macroregion. As Liu explains, the dominance of Kwangtung imprints in a 
collection that includes imprints from the Lower Yangtze, Southeast Coast, 
and North China stems from the fact that Canton is the marketing center for the 
region in which Hong Kong is located.°* The contrast between this collection 
and the regional distribution found by Sun K’, 
Chinese collections, 
dominated, unde 


ai-ti in his survey of Japanese and 
in which Southeast Goast and Lower Yangtze books 
lines the regional flavor of the London holdings. 
Long-distance trade was probably limited to books intended for a well- 
educated and wealthy readership. Fiction, histories, and the titles of the books 
in the collections we have analyzed were mostly read by men belonging to a 
small elite, The high prices of books of quality permitted merchants to bear the 
cost of long-d 


istance transport and still show a profit. 
trade was dominated by merchants from the major printing centers of the 
Lower Yangtze and Kiangsi. We find Soochow merchants bringing Soochow 
imprints to Canton, and purchasing cheaper Ma-kang editions there to take 
back to sell in Kiangnan. Merchants from Soochow, Hu-chou, and Kiangsi 
dominated Peking’s famous book quarter, Liu-li-ch’ang, from the eighteenth 
until the late nineteenth century.°? 

As the prestige and price ofa printed work declined, so did the distance it was 
traded. Ifwe could find the information needed to study this subject, we could 
trace a hierarchy of markets and production centers, reaching from the central 
metropolis of a macroregion down to the central or intermediate market town, 


The long-distance book 


© Pei-ching t'u-shu-kuan dt 5 (8 OF RG, eds., Chung-kuo yin-pen shu-chi chan-lan mu-tu P18) El AS 
8 8 HERE 119% [Catalogue of the exhibit of Chinese printed books} (Peking: Chung-yang jen-min 
cheng-fu wen-hua pu, she-hui wen-hua shiheyeh kuan-li chil dak ALOR SCE ab, WE CHE 
POR TBA, 1952); Sun Kaiti RAGA, Chung-huo Uung-su hsiao-vhuo shaman op SHH AS SEB 
[Catalogue of Chinese popular fiction} Peking: Tso-chia ch’u-pan she (9 HHH a « 1957). PP. 20, 
24-37 

© Teun-yan Liu, Chinese Popular Fiction, pp. 39° 42 

© Shun-te hsien-chih, 3.504: Wang Ven-ch'iu #22 4. Liueli-ch ang shikchua Fe SBM i 
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depending on the population density and degree of economic advance of the 
specific region. When we study items such as almanacs, which Ricci noted “are 
sold in such quantities that every house has a supply of them,” or paper gods, 
which seem to have been for sale in villages, we are likely to be dealing with 
objects printed at centers only a step or two higher in the central place 
hierarchy.”° Further research is needed before we can discuss production of this 
most popular kind of printed material and the mechanisms that facilitated its 
dissemination, such as book fairs and peddler’s networks. 


SOCIO-ECONOMIC DEVELOPME 
AND ITS IMPACT ON CULTURE 


vT 


The development of the economy, expansion of education and functional 
literacy, and penetration of printed culture into rural villages fundamentally 
influenced Chinese popular culture. We have already described some of these 
influence 

Increased participation in marketing opened broader horizons for peasants 
and increased the value of literacy for everyday life while providing households 


with the funds to pay for schooling. The commercial economy also 3 
individuals to a keener competitive environment, in which potential losses 
loomed as large as the potential profits. Enhanced social mobility was thus 
linked with increased uncertainty: these dual tensions are reflected in late Ming 
fiction and morality books in the new stress on the importance of individual 
action in determining one’s fate and the assumption that material rewards 
would flow from virtuous action, A mentality resembling that of the market- 
place emerges in the “ideology of merit making” to be found in these books: one 
ean think of the ledgers of merit and demerit that appear during this period as 
spiritual account books, with “target saving” —-that is, the belief that achieve- 
ment of a specified total of meritorious deeds will automatically bring good 
fortune. Chiin-fang Yii provides such a testimonial from Yuan Huang, who 
ascribed his success in winning the chii-jen and chin-shik degrees and acquiring a 
long-desired son to the accumulation of a targeted number of good deeds.”! 

The ideology of merit making may thus be interpreted as a response (o the 
uncertainty produced by heightened social mobility. The notion of spiritual 
accounting reveals the penetration of a commercial mentality and rationality 
into the ethical-religious sphere. 

Economic advance and educational expansion changed elite culture. In the 
Lower Yangtze, the most advanced, urbanized, and one of the most densely 
populated regions in late Ming China, the movement of large landlords out of 


posed 


Gallagher, China in the Sixteenth Century, pp. 82-83. 

71Yii, Renewal of Buddhism, pp. 121-124: see Philippe Ariés, The Hour of Our Death (New York: 
Knopf, 181), pp. 103-104, 154. on the thirteenth-century European parailel to this Chinese 
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villages into towns and cities stimulated urban culture. The Lower Yangtze’s 
largest cities, such as Nanking, became centers of intellectual and artistic life, as 
young men, frustrated by the increasingly difficult competition for examination 
degrees, sought gratification in private pursuits. A shifi from public to private 
activity did not, however, mean abandonment of Confucian values and goals, 
and the rise of elite concern about declining morals, itself a product of social 
change, stimulated production of fiction and works on morality during the late 
Ming and early Ch’ing. 

Educational expansion affected cultural development in several other ways. 


By enabling more people than ever before to read at least simple materials, this 
phenomenon encouraged broader use of written communications in society. 


Educational expansion, most significant at elementary levels of schooling, 
brought primers into the sphere of popular knowledge as a consequence of the 
unified curriculum and unified written language. We can explore the impli- 
cations of this development by briefly examining the primers and their content, 

The Ming and Ch’ing elementary curriculum rested on three primers: the 
Trimetrical Classic (San tzu ching), Thousand Character Classic (Ch'ien tzu wen), and 
the Hundred Names (Pai chia hsing). The Trimetrical Classic was the primer with 
which many boys began their studies. Originally written in Sung times, this text 
ed in many versions in Ming and Ch’ing. It consisted of approximately 356 
lines of three characters each and contained 500 different characters afie 
repetitions were eliminated. Its famous opening lines present a Mencian tenet: 
“Men at their birth are naturally good. Their na are much the same; their 
habits become widely different. If foolishly there is no teaching, the nature will 
deterior ? The primer blended factual and historical information with 
strictures on the reciprocal obligations of parents and sons, teachers and 
students, elders and juniors. 

‘The oldest of the primers was the Thousand Character Classic. Compiled in the 
sixth century, it consisted of a thousand different characters organized into 
eight-character couplets. The information presented was very similar to that in 
the Trimetrical Classic: there were names of seasons, plants, animals but also 
names of dynasties, heroes worthy of emulation, and hortatory sections on the 
conduct proper for a Confucian gentleman: modesty in demeanor and dress, 
caution in speech, mental self-discipline, and humility. Like the Trimetrical 
Classic, the Thousand Character Classic was designed for ease in chanting (and 
hence memorization); the characters introduced were those commonly found in 
the classical texts to be studied later, and its lines used common easy construc- 


te 


tions. In Ming and Ch’ing times many versions of this text were in circulation. 
The third primer, the Hundred Names, consisted of four hundred family 


? The translation is taken from Herbert A. Giles, Elementary Chinese: San Tzu Ching (Shanghai: 
Kelly and Walsh, 1910). The description of these primers draws heavily on Chang Chih-kung 
Preliminary Study, pp. 6-27, 154-15! 
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surnames, but since some names were more than one character in length, the 
book actually contained more than four hundred characters. 

Together these three primers provided the beginning student with knowl- 
edge of about two thousand characters and constituted the vocabulary ac- 
quired by boys in well-to-do households before they enrolled in formal studies 
with a tutor. The three primers — known as the “San, Pai, Chien’ —were also 
used in village and charitable schools, where they could be read ina year. As the 
Ming scholar Lii K’un wrote, 


When first entering the community school, those eight sui and below should first 
read the Trimetrical Classic in order to practice reading and hearing; the Hundred 
Names for daily use; and the Thousand Character Classic also has principle. i 


It would be difficult to overestimate the penetration of these three texts into 
Ming and Ch’ing culture, The Thousand Character Classic and the other texts ap- 
peared not only in Chinese but in Mongolian—Chinese and Manchu—Chinese 
editions. The absence of character repetition and its general popularity made 
the Thousand Character Classic a useful ordering system for all kinds of things. The 
‘Taoist ordination list was “numbered” using the characters (in sequence) from 
the Thousand Character Classic; carpenters put together furniture that had been 
disassembled for shipping using the same system. Ichisada Miyazaki tells us 
that the cells in Nanking’s provincial examination hall were arranged in lanes, 
each lane being identified by a character taken in serial order from the Thousand 
Character Classic. ch cell in a lane was given a number, the system 
permitted identification of every cell in the entire compound. The same system 
was used for business account books and pawn tickets. Even though the 
character would be changed each month, no two tickets from the same 
pawnshop could bear identical code numbers for more than eighty-three 
years.’* The widespread use of the Thousand Character Classic for such practical 
purposes testifies to its popularity among persons of diverse social groups and 
occupations, including artisans, clerks, merchants, monks, and scholars. Chang 
Chih-kung’s work shows the equal popularity of the San fzu ching, revealed in the 
numerous primers bearing this title: Geographical San tzu ching (Ticli STC), 
Western Studies San tzu ching (Hsi-hsiieh STC), and so on.75 

‘Testimony on the penetration of the three primers into Ming-Ch’ing society 
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78 Gited in Chang Chih-kung, Preliminary Study, p. 25. 
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“Thousand Character Numerals Used by Artisans,” Journal of the Roval Asatic Society, China Branch 
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thus comes from school regulations, personal reminiscences, and documen- 
tation of the practical applications listed above. This evidence supports the 
conclusion that the elementary curriculum was known throughout the Ming 
and Ch’ing empire and among varied social groups 

What was taught in the primer 
premodern cultures—this was true in Protestant Europe, where religion was 
the primary motivation for education, true in Catholic Europe, and the Islamic 
world.’® In China, the Trimetrical Classic and Thousand Character Classic were 
vehicles for what we might identify as Confucian doctrines: faith in the perfect- 
ibility of human nature, stress on education as essential to development of man’s 
goodness, presentation of roles (Three Bonds, Five Relationships) central to 
Confucian society, and the values appropriate to a chiin-fzu, or perfect man: jen 
(“human-heartedness”), ¢ (“righteousness”), /7 (“rites”), chih (“moral knowl- 
edge”), and hsin (“good ). The texts also presented values that fitinto the 
economic climate of jal China: diligence, perseverence, and am- 
bition, In the words of the text, “Make a name for yourselves, glorify your 
father and mother, shed lustre on your ancestors, 
for “diligence 

‘The values transmitted in elementary schooling were thus consonant with 
not only the Confucian orientation of Chines ty but with the heightened 
al mobility oflate Ming and early Ch’ing times. The values and the primers 
in which they were expressed were not new: as we have noted, the Trimetrical 
Classic and Thousand Character Classic go back to Sung and earlier, The diflerence 
lay in the economic and social changes described above. Edue ion 
brought more boys into the schools, where they memorized the primers; the 
printing boom produced a larger number of “San, Pai, Chien” and many other 


2? Primers serve religious causes in many 


d enrich your posterity,” 
as its reward.” 7 
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primers conveying the same values to beginning students. Values taught in the 


classroom were further reinforced in the larger society, through imperially 
sponsored programs such as the village lectures (Asiang-yiieh) and literati efforts 
to promote morality education among ordinary citi 


ns, 


Since education was viewed as a vital instrument of moral indoctrination, it 
was the focus of imperial, official, and literati attention. This is true in most 
societies, but the connection between public order and inculcation of values (as 


opposed to simple coercion) was perhaps more explicit in China than in many 
other premodern cultures. The school curriculum and the textbooks came 
under intense scrutiny: the unification of the elementary curriculum was thus 
the product of informal and formal regulation. Officials and literati frequently 
espoused production and distribution of the proper primers, and we have 
Ching records of officials providing free texts to charitable schools in their 
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districts.”* But education was very broadly construed to include oral trans- 
mission of values to the populace. This was the intent of the Ch’ing Sacred Edicts 
studied by Victor Mair and of their predecessors, the Sacred Edicts issued in 1388 
and 1399 by the Hung-wu Emperor, Ming T’ai-tsu (see chapter 11). As Kung- 
chuan Hsiao has observed, these edicts were “the substance of the Confucian 
ethic reduced to the barest essentials.” Six in number, the commandments of 
the Ming Sacred Edicts were identical to those promulgated in 1652 by the Shun- 
chih Emperor, the founder of the Ch’ing: “Be filial to your parents; be respectful 
to your elders; live in harmony with your neighbors; instruct your sons and 
grandsons; be content with your calling: and do no evil.” The Hung-wu 
Emperor ordered that these maxims be posted on school walls and inscribed on 
stone tablets erected before Confucian temples and examination halls. In 
addition, they were read aloud to villagers six times a month.”? 

The Sacred Edicts attempted to transmit core Confucian values to those who 
had not attended school and were illiterate. What was presented was a simplifi- 
tion of the lessons found in the elementary primers, not to mention the 
Confucian classics themselves, The public lecture was supplemented by other 
practices designed to promote virtue: the honoring of the aged, chaste widows, 
and filial sons. Then there was the negative reinforcement for good behavior, 
embodied in an elaborate penal code that supported the Confucian family 
system.5° 

Government efforts to inculcate values were matched by literati efforts in 
both the secular and religious spheres. Individuals endowed charitable schools; 
created vernacular, rhymed prim 
sponsored lay Buddhist and other religious associations; and wrote, printed, 
and distributed religious pamphlets and morality books. Each of these ac- 
tivities, affecting the dissemination of social values, was important in the period 
we are studying. 

The growing integration of late imperial Chinese culture was a product not 
only of conscious official policy but of the increased integration of markets and 
hence of rural and urban places. The enhanced communications network 
helped bring the value systems of the elite and ped 
congruence. The final triumph of imperially sanctioned values can be seen in 
their acceptance by groups who explicitly rejected orthodoxy. The White Lotus 
sectarians studied by Susan Naquin (chapter 9, below) expressed in their 
mantras the same core values found in the Sacred Edicts, although these ethical 
principles were now set in the context of religious salvation and rebirth after 
death, 


's to teach normative values more easily; 


nt tradition into closer 
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Cultural integration produced the social stability desired by the elite and the 
state. As James Liu concludes, “It was this closely knit economic, social, and 
intellectual web that made it possible for the government of such a vast empire 
to confine its formal structure mainly in the cities, while utilizing the social 
structure for rural control.”**! 

Of course, cultural integration marched hand in hand with increased social 
differentiation and social tension, which were engendered by the same socio- 
economic conditions that produced integration. Economic advance brought 
greater social mobility and social stratification; increases in trade and market- 
ing heightened awareness of the differences separating regional and ethnic 
cultures, The new emphasis on striving, expressed in fiction and morality books, 
reflects the competitive milicu that confronted ambitious Chinese during late 
Ming and Ch’ing times, It was natural that culture became not only a shared 
language, but a vehicle for communicating power relationships, as demon- 
strated in James Watson's essay in this volume (chapter 10) on the T’ien Hou 
cult in Kwangtung, and that cultural symbols conveyed a multitude of mean- 
ings that were different for different individuals in the society. 

Cultural integration and cultural diversity: these were concomitant de- 
velopments of the late imperial period. The importance of each factor shifts 
with our focus. On the macrosocietal level, when we consider the premodern 
communication and transportation technology of Ming and Ch’ing, we must 
count the cultural unity of the empire as a major achievement. China also 


appears to have arrived at a greater degree of cultural homogeneity than many 
premodern European countries—for example, France, not to mention the 
disunited and atomized states in Germany and Italy. S 
volume begin from this pe 
integration was achieved. 

In seeking to understand how jal society functioned at the 
village, and local level, both cultural integration and cultural diversity emerged 
as extremely important topics for analysis and study. Research on syncretic 
movements, heterodox and orthodox cults, and analysis of drama and fiction 
provides us with clues to the values embedded in Chinese culture at various 
times and places and gives us glimpses of the dynamic interaction between the 
socio-economic context and the ideas and norms guiding individual behavior: 
We are at the beginning of a relatively unexplored but fascinating field. 
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Communication, 
Class, and Consciousness 
in Late Imperial China 


David Johnson 


In most of the chapters of this book the leading role is played not by specific 
individuals, or institutions, or notable events, but by texts—novels and play: 
lectures and handbooks, scriptures and sermons—almost all of which were 
directed at people who were neither highly educated nor particularly powerful. 
These use they help us understand 


jiven so much attention b 
better what the great mass of Chinese who were not part of the national elite 
thought and felt about themselves and the world around them. Values can be 
embodied in nonverbal symbols, and exemplified in behavior, but to be com- 
ny precision, or to be explained, they must find expression in 
words. For this reason, historians concerned with beliefs, attitudes, ideas, and 
the like, as we are in this book, naturally begin by studying the verbal forms that 
were contrived to express them. 

However, without knowing who wrote the tract or guidebook or ballad we 
are interested in, it is extremely difficult to interpret it properly, to understand 
what it is actually saying. Then, too, adequate assessment of the social and 
historical significance of any text requires that we know how widely it ci 
culated, how many people it influenced, and who they were. Finally, if we are 
concerned with the impact of an entire system of thought, as opposed to a 
spe sions of that 
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‘ific text, we must take account of the differenc 
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COMMUNICATION, CLASS, AND CONSCIOUS: a 
system prepared for different audiences or produced by members of different 
classes, In short, the study of values involves the study of communication and 
social structure as well. One of the chief aims of this book is to develop a better 
sense of the interrelationships of these three aspects of Chinese culture in the late 
imperial period, especially in the broad reaches of society beyond the confines of 
the ruling class. My purpose in this essay is to present a preliminary analy: 
how the structures of communication and dominance affected consciousness in 
the Ming-Ch’ing e1 


1 


The verbal forms that imagination and intellect 
only when they pass from person to person, Convers 
preaching, letter writing, the reading of books—such activities go on con- 
stantly, and the manifold connections between people that they create can be 
seen asa network of enormous complexity involving virtually every member of 
a culture. Certain features of this network in late imperial China are obvious 
enough. To begin with, it had oral and literary components, and the oral 
component was itself subdivided by dialect. But here we already are moving 
from the obvious to the obscure. How serious a barrier to communication in the 
Ming-Ch’ing period were dialect differences? How many mutually unin- 
telligible dialects were there? How large were the groups that spoke them? 
(Obviously, dialects spoken by only a few people will be of little significance to 
our understanding of the culture as a whole.) If dialect differences did constitute 
important barriers to communication, further questions arise: How common 
was the ability to speak both dialects in regions that lay along dialectal 
boundaries? [f the transition between dialect areas was rather abrupt, and 
bilingualism rather uncommon, individuals who were bilingual would have 
been of great importance in cultural interchanges between regions. Were they 
more likely to be found in certain kinds of occupations or social roles than in 
others? Did they come predominantly from a certain class? How often were civil 
and military officials bilingua this sense? The answers to these questions will 
have a considerable impact on our understanding of (among other things) the 
spread of legends a 1. 
dom and the people. 

Dialect diffcrences also have a direct bearing on our understanding of what 
appears to be the relatively high degree of cultural integration on the sub-elite 
level in Ming and Ch’ing times. Such sharing of values and ideas across social 
and geographic boundaries comes about in general through a combination of 
two processes. In one, myths, legends, stories, songs, and the like pass from 
person to person by word of mouth, the values embedded in them thus diffusing 
slowly until they are familiar to large numbers of people. In the other, certain 
s are deliberately inculcated by a dominant social group, or a pries 


ate take on social meaning 
ations, storytelling, gossip, 


nd cults, and the nature of the relationship between offic 
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class, to further its own interests, to bring salvation to the people, or both. In 
such cases, the values almost always have their roots in written texts of some 
kind, for texts are by far the most effective means of ensuring continuity and 
uniformity in an ideology 

Many of the essays in this book provide evidence of the inculcation of values 
from above, But we know too that things like the Mid-Autumn Festival, the 
legend of Liang Shan-po and Chu Ying-tai, and the cult of the Stove God are 
found in very similar forms in many regions of China. Since at first glance such 
matters seem unlikely to have been of much concern to officials or priests, it 
appears that diffusion was also at work, as we would expect. But we do not yet 
know how difficult it was for oral messages to move from one dialect area to 
another. The more difficult it was, the more important must have been the role 
of literate intermediaries even in the spread of popular festivals and cults. Ifthe 
barriers of dialect were very great, we can predict that the most widespread 
clements of popular culture will be the ones most likely to carry an ideological 
burden, the legacy of the participation of educated middlemen in the process of 
transmission. 

Although Ming—Ch’ing oral culture was naturally compartmentalized and 
parochial, it goes without saying that in any dialect native could 
speak the dialect. By contrast, while individuals who could read and write were 
to be found everywhere in China, in any particular region they formed only a 
small minority of the population.’ Furthermore, there were wide variations in 
degree of literacy. But differences in literacy did not automatically lead to the 
breakdown of communication. A man of modest education could, ifhe was able 
to write at all coherently, communicate ng on at least some subjects with 
any other literate person. And a sophisticated scholar could “write down” toa 
humble audience and make himself understood, though he may have found the 
exercise demeaning, and have failed to reach his reade 

It follows that only those persons who could write as well as read were part of 
the network of written communications, since those who could not write would 
have been unable to originate or transmit written messages. Hence the image of 
a. communications network is probably more appropriate to the oral realm than 
to the world of writing. Ability to communicate reciprocally in writing had 
considerable influence on individual consciousness, of course, but far more 
important was access to the literary tradition, the great body of texts that had 
accumulated over the centuries. The consciousness of an individual whose 
access to that tradition was very limited is certain to have been different from 
that of someone with unlimited access to it. Such access depended on an 
individual’s education, class position, and native intelligence, for taken 
together they determined the texts he encountered, the time he could spend 


wri 


of 


‘Evelyn S, Rawski, 
Michigan Press, 1979), pp. 8-20. 


‘ducation and Popular Literacy in Ching China (Aun Arbor: University 


COMMUNIC? 


TION, CLASS, AND CONSCIOUSNESS: 7 


on them, and his ability to understand them, Therefore the appropriate figure 
for thinking about the literate realm is not a network, but a hierarchy. 
Comparatively few people were able to read and comprehend everything in the 
literary tradition, a few more were able to read everything except the most 
difficult texts, and so on down through the degrees of difficulty or accessibility. 
‘The result is strongly reminiscent of diagrams of social stratification, as itshould 
be, since class position and education (which were strongly interrelated) largely 
determined how well a person could read and understand the texts of the 
literary tradition, In fact, the most meaningful subdivisions of the literate realm 
were related to class, as those of the oral realm were to geography. 

‘The boundaries of these subdivisions did not form the kind of barriers that 
were created by the boundaries between dialect areas, because they only 
operated in one direction: the incomprehension was not mutual. A poorly 
educated person could not understand the abstruse texts studied by the 
but the scholar could read with ease— if not pleasure—books written. by 
unsophisticated hacks. Surmounting the barriers within the literate realm was 
therefore essentially a matter of producing written versions of complex tes 
that could be understood by “the common reader.” One of the Sacred Edict 
popularizations discussed in Victor M + Liang Yen-nien’s Mlustrated 
Explanation of the Sacred Edict, seems to have been prepared for such a purpose 
(see below, pp. 330-335). The Romance of the Three Teachings, the novel that is the 
subject of Judith Berling’s study (see chapter 7), was written to make the ideas 
of the Ming religious innovator Lin Chao-en ible to a wider literate 
audience, We can assume, too, that at least some of the texts used by the local 
specialists who figure in James Hayes’s essay (see chapter 3) were the result of 
the conscious simplification of complex ideas for readers of limited educations. 
‘There was in fact considerable interest on the part of educated men in making 
available to less educated readers the content of texts and systems of texts that 
otherwise would have been inaccessible to them. The importance of such 
“translation” work can hardly be overstated. It plays a large role in this book, 
and should be a high priority for future research. | shall return to it below. 

But if we think of the literate population as arranged in a hierarchy, where 
shall we place the lines dividing the various strata? The gradations between 
different levels of literacy were infinitely fine. Moreover, comprehension itself! 
could exist in varying degrees, from complete understanding to “getting the 
gist.” There were also specialized literacies in the less-educated strata, though 
we know next to nothing about them (see below, pp. 63-64). It appears, there- 
fore, that the distinctions we make are liable to be somewhat arbitrary, and that 
in any case the bounda 
two points are reasonably clear. First, we can assume that a man who had 
passed the yuan examination (that is, a sheng-yuan), or had completed his studies 
in preparation for it, could read virtually everything in the literary tradition. 
Second, there must have been a substantial number of individuals whose 
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limited schooling had made it possible for them to grasp the meaning of many 
texts but not to write easily or well. Such persons had some access to the literary 
tradition and hence had transcended the confines of local oral culture, but were 
unable to use writing to order and record their thoughts. The distinction 
between those literates who could not write, or at any rate habitually did not, 
and those who did, is one of the most significant within the literate realm, 
perhaps as importantas the distinction between those who did and did not have 
full access to the literary tradition. This distinction ought therefore to be 
included in any model of the literate realm. But since I have no idea how many 
of these moderately literate but nonwriting individuals there may have been, 
for the time being I can do no more than note their probable importance, and 
hope that future research will throw enough light on the subject to allow them 
to be brought into the model.? 


Up to now, I have tried to show where the most important divisions within 
the oral realm and the literate realm lay, and how they affected the process of 
communication and hence the formation of consciousness. I shall turn now to 
the most basic division of all: that separating the oral and the written realms 
themsely 

The illiterate could not transcend the world of folk tales, sermons, legends, 
gossip, and he ad varied realm, butstill confining. The teachings 
of the ritual scriptures, the adventures of the heroes of The Romance of the Three 
Kingdoms, the latest edict against heterodox religion, even a letter from home— 
all these had to be explained to him by someone who could read. Communi 
tion in the oral realm took place in a complex network of face 
counters, and if message was irrelevant to present interests and concerns it was 
forgotten, and ceased to exist. A message that was not forgotten was changed in 
the process of telling and retelling until eventually many diflerent versions of it 
came to exist. Each telling was in effect a re-creation, for a new audience, and 
the most successful of these took on lives of their own. Thus there were two 
double barriers around the typical illiterate. He could not understand oral 
messages in dialects different than his own, or any written message; and he 
could not communicate with others if circumstances required either that he use 
another dialect, or the written word. 

But the oral and literate realms were not mutually inaccessible, Just as stories 
and beliefs could move from one dialect area to another with the assistance of 
bilingual intermediaries, so they could move across the gulf separating the oral 
and the literate realms, although the process was very complex and involved 
intermediaries of many different types. The entire system of intercommuni- 
cations between the illiterate and the educated is of absolutely central impor- 
tance to the understanding of Chinese history from at least Sung times on, and 
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deserves the close attention of students of all aspects of Chinese cultural history, 

The transformation of texts into oral forms that were accessible to the 
illiterate masses was probably the most important part of this process. Later 
chapters provide many examples of it: officials (anda storyteller) explaining the 
Sacred Edict, members of the Lo 3 g-yang sects reciting their scriptures to 
groups of peasants; village fortune tellers, geomancers, and experts on cere 
monial expounding to their clients or friends the information in the handbooks 
and encyclopedias they owned; actors presenting to small-town audiences 
undoubtedly composed largely of illiterates plays that had been written by men 
with great command over the written language.* 

It also happened that oral compositions of various kinds were reduced to 
writing, and thus entered the literate realm. A large number of important 
literary genres are believed to have originated in this way: (zu poetry, chu-kung- 
tiao ballads, and pien-wen stories, among others. Of course, important changes. 
must have been introduced into the sung or spoken originals as they were being 
made into reading matter (just as the oral version of a written text would have 
been very different from its original), but nevertheless the movement from oral 
to written did take place. 

We are interested in more than the simple transposition of verbal material 
from one medium into another, though. Our basic concern is with the move- 
ment of beliefs, ideas, values, and the like from group to group, and this could 
take place in subtler ways. For example, Wang Ken, in one of his public 
lectures, could well have explained to his audience things that he had heard 
during discussions with Wang Yang-ming. Here we see how the ideas of a 
highly educated man could have become part of the consciousness of people 
with much less education, without ever having been written down, And, of 
course, elements of oral culture could also find their w. 
of an educated man without being written down. He would have absorbed a 
great deal of such material when he was a child, and throughout his life would 
have continued to be exposed to it, since every person was able to participate 
fully in the oral culture of his native region. Yet it is not quite correct to say, as 
Peter Burke does, that the educated man was “bi-cultural,” though he was 
indeed familiar with both literate and oral culture.* For when he heard a local 
legend, or a pious tale, it would have meant something rather different to him 
than to a peasant. Each of them would have had a different stock of ideas and 
values with which the new idea had to be integrated and against which it was 
assessed. Those elements of oral culture that the educated man learned as a 
child would no doubt have struck deep roots, but he would have come to 
distrust or even despise many of them as he grew up and underwent the 
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indoctrination of a classical education. Even if he remained sympathetic to 
certain aspects of oral culture, his peers may not have been, and this would have 
encouraged him to maintain an emotional distance from such material or even 
to repress it entirely. 


2 


In the preceding pages I have tried both to trace the most common paths 
followed by stories, proverbs, sermons, histories, and all other creations of 
language as they moved throughout China in late traditional times, and to 
describe the barriers they encountered. The patterns thus formed have their 
own fascination, butit is the messages that are really important, for the words in 
which people express their ideas and feelings are the best evidence of their 
consciousness, and consciousnes eek, finally, to understand in this 
book. 

But what does a text reveal about “consciousness”? If we are honest with 
ourselves, I think we must admit that while we regard some texts as evidence of 
the consciousness of their authors, we assume that others somehow represent or 
embody the consciousness of entire groups. Texts that are technically sophisti- 
cated or intellectually complex, that are unconventional or idiosyncratic, that 
display a marked authorial self-consciousness, and that have been written by 
well-known intellectual or literary figures—in such texts we unthinkingly 
assume that itis the consciousness of the author that is being revealed. But texts 
that are anonymous, that deal in familiar ways with traditional subjects, that 
are uncomplicated either artistically or intellectually, that seem to have been 
composed quite unselfeonse 
obvious as a catechism’s or a riddle’s—these we tend to take as evidence for the 
mentality not of an author, but of an entire group. 

Now certain extremely original works are probably reliable evidence only of 
their authors’ mentalities, while at the other extreme, traditional materials such 
as myths and legends really do reflect the values of groups rather than par- 
ticular individuals, because after having been passed down from generation to 
generation they have become collective creations. But most texts-—oral and 
written—can tell us something about the consciousness of both the person who 
created them and of larger groups as well. 

Group consciousness, or collective mentalities, is a subject of major concern 
y careful consider- 
that in the ordinary course of reading and reflection we tend to 


sis what we 


yusly, and that have a function as simple and 


for this book, and the concept therefore demands especiall 
ation. I believ 
assume that te 


ts such as the se 


arian scriptures discussed by Overmyer, or The 
Romance of the Three Teachings, treated by Berling, provide evidence about the 
mentality of one or both of two kinds of groups: first, the people who belonged to 
the same social group as the author; and second, the text’s audience. Both these 
assumptions require careful scrutiny. 


COMMUNICATION, CLASS, AND CONSCIOUSNESS fl 


That every consciousness is unique and that therefore strictly speaking one 
can never extrapolate from an authorial mentality to that of a group is one of 
those truisms we all cheerfully ignore every day, and rightly so. The important 
problems arise when we try to decide whom to include in the group to which the 
author belongs, whose values and attitudes his work helps us understand. 
Should it be others of the same economic class? Or should it be those of the same 
occupation or profession? Those of the same educational and cultural level? 
Those of the same city or region? No final answer is possible to this sort of 
question; certain problems secm to require that we define these groupings in 
one manner, other problems in another. But in general we ought to be guided 
by the factors that shape individual consciousness most strongly, I believe Wwo 
types of factor are most important: those relating to position in the systems of 
communication [ outlined above (including access to the literary tradition), 
and those relating to position in what I call the structure of dominance. I shall 
discuss both of them at some length below, 

The other group whose collective mentality i 


believed to be revealed, or 
reflected, or in some way expressed by a text, is its audience. Much confusion 
exists here. ‘To begin with, we must distinguish between actual audience 

sometimes called the public of a work—and intended audience: the person or 
persons for whom the author was consciously writing. Information about the 
actual audiences of most texts in Ming-Ch'ing times is of course virtually 
impossible to obtain, but we can sometimes make reasor 
example, the fit 


able assumptions. For 
enth-century shuo-ch "ang (z'u-hua discovered in the coffin of the 
wife of an official must have been read by her, and by other women of the same 
; the folk plays collected by Sydney Gamble and his associates were 
presented to village audiences in ‘Ting hsien®; folk ta 
circulated among the illiterate peasants there; texts such as the unpretentious 
editions of the Four Books with explanatory notes, discussed by Sakai Tadao in 
his article on Ming morality books,” can be assumed to have had wide cireu- 
lation in the non-elite part of the population; and so on, But we will have little 
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information on how many copies of a text were printed at one time, and how 
many times it was reprinted. We will probably not know how much it cost, and 
hence who could not afford to buy it.* Nor will we know as much as we should 
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about what proportion of the population in a given region would have been 
educated enough to read and comprehend it, although here at least we can 
draw on Evelyn Rawski’s pioneering book. Our ignorance of such matters 
makes it virtually impossible to speak with confidence of the actual audience of 
any written text in Ming—Ch’ing times. We should therefore be cautious about 
assuming that a particular text influenced or embodied the consciousness of a 
particular social group. We can make such judgments only in cases where we 
are very sure that the material was genuinely popular among the members of 
that group, and hence met their expectations or needs in some important way, 
or affected their way of looking at the world, 

‘There remains the notion of intended audience, which is the sense usually 
carried by the term “audience” in discussions of Chinese literature. Sometimes, 
in the preface or elsewhere in a work, the author will identify explicitly the 
people he hopes to reach.'® In other texts, such as personal letters or official 
documents, the intended readers are perfectly obvious. But usually it is neces- 
sary to guess. T’o do so intelligently it is essential to understand the structure of 
the networks of oral and written communication. No one could have intended a 
written text for an illiterate audience (except for the rare cases where a text was 
composed especially for oral delivery). Nor would an erudite, highly allusive 
disquisition on statecraft or literary theory have been aimed at an audience of 
readers who had not gone beyond the village school. Nor would a text that 
contains expressions peculiar to Cantonese have been intended for readers in 
Peking. 

After we have drawn obvious inferences such as these—and they can be 
extremely helpful—we must bring to bear more subtle methods. Here the 
stinction between literature intended to entertain, and literature intended to 
struct or enlighten must be kept in mind. The ideological or doctrinal burden 
of the latter frequently makes it obvious whom the author is addressing. And 
since the particular concern of the authors of entertainment literature was to 
please their readers, their conception of the mentality of their audience will be 
clearly visible in their writings as well. But here we arrive at the essential 
problem raised by the notion of intended audience. Even ifwe can identify with 
precision the group at which a writer was aiming, his work will inform 
us not about the mentality of that group but about the author's conception ofit. 
Hence, the most important thing to know about the intended audience of a 
given text is whether its members belonged to the same social group as the 
author, or whether, on the contrary, the author expected his work to find its 
readers among a group significantly different from his own. 

Ifauthor and audience occupied roughly similar positions in the networks of 
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Works’ 
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communication and the structure of dominance, a text can teach us about the 
mentality of the audience because the author's mentality will resemble or reflect 
it. But what if an author is attempting to cross social boundaries to reach his 
audience? If a highly educated man who occupied a secure position in the 
ruling elite wrote a novel for a non-elite reading audience, could we use the 
novel as evidence of non-elite mentality? It goes without saying that we could, if” 
we knew that it had in fact been extremely successful among such readers. But 
if, as will usually be the case, we have little information about actual reader- 
ship, and know only who the author had hoped would read the book, then 
everything will depend on how well he understood their mentality, And ob- 
viously we cannot routinely assume that an author was intimately familiar with 
the mentality of people of a social class different from his own, 

Unfortunately, most of the premodern Chinese texts with which the his- 
torian and literary critic have to deal are either anonymous or attributed to 
men of whom we know nothing. If these texts are to teach us something about 
specific social groups, we must be able to guess fairly accurately the group or 
class to which their authors belonged. It is relatively easy to do this ina limited 
way. We can be sure that certain works were written by highly educated men, 
even if they are anonymous, because, for example, they employ a vocabulary 
and make allusions and in general are written in a style only an educated person 


could command. And of course we know that the author of any written work 
belonged to the literate minority. But although such knowledge is useful, it is 
also limited, and we naturally are impatient to say more. Sometimes this 
impatience leads to circular reasoning: unexamined intuitions (our own or 
those of other scholars) tell us that a certain text was not written by or for highly 
educated readers; we identify wh 
features in it, and then, when we encounter these features in another text, we 
take them as evidence of its popular provenance. We can never eliminate thi 
circularity entirely: we know too little about authors and audiences, There will 
never be a way of definitively placing a text by an unknown author in a 
particular social context: we will always have to rely on intuition in the end. But 
the greater one’s knowledge of late imperi ty and the more sophisticated 
one’s appreciation of the factors influent pusness, the truer to his 
torical reality one’s intuitions are likely to be. The first step toward these ends 
should he to develop a better sense of the entire range of social groups that were 
likely to have had distinctive mentalities. In what follows, I shall first try to 
show why I believe that position in the systems of communication and in the 
structure of dominance influenced consciousness profoundly. I shall then show 
that the careful application of these two criteria allows us to identify significant 
social groups. Each of those groups had a characteristic collective mentality, 
but I shall not attempt to describe them systematically — that is impossible at 
this stage, even for the best-studied groups. I shall simply offer some common- 
sense suggestions that I hope will serve to make our intuitions more reliable. 
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The consciousness that is more or less revealed by any utterance or text was 
shaped in part by the entire range of verbal structures that the speaker or writer 
had encountered. His consciousness was also influenced, in a negative sense, by 
the information and ideas that for one reason or another could not reach him. 
An illiterate seventeenth-century Nan-p'ing storyteller, for example, would 
have been steeped in Fukienese oral culture, but his knowledge of the oral 
culture of the Wu-speaking area to the north, or the Yueh-speaking region to 
the south, would have depended on that material having been translated into 
Min by bilingual intermediaries. In the same way, his knowledge of the content 
of written texts could only have been indirect and mediated by one or more 
literate middlemen, who would certainly have introduced changes in the 
original text. 

A man who could write, but who had received only a limited liter- 
ary education, would have remained unacquainted with a good deal of the 
literary tradition, As a consequence, he would not have made certain kinds 
of literary allusions, would have been limited to a certain range of vocabulary, 
and would probably have avoided certain genres. These and many other 
characteristics of his writing will reveal his lack of familiarity with the full 
literary tradition. 

The writings of a scholar-official, espe 
scholar-officials, will reveal the fact of his classical education and subsequent 
reading as surely as the storyteller’s performance or the imperfectly educated 
person’s letter will reveal their characteristic limitations. The entire range of 
tant writings from all periods of Chinese history was, in theory at least, open 
to the classically educated man, and under ordinary circumstances he would 
have encountered a much greater variety of verbal material than either of the 
not only the content of 
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other two persons we have been imagining. In additio 
the literatus’s consciousness, but also his very style of thought, differed greatly 
from that of an illiterate peasant. That a person could, and did, write down his 
ideas had a profound effect upon their complexity and abstraction. The habit of 
writing also encouraged the development of intellectual self-awareness, thanks 
to the process of revision and correction that is part of all composition, and to 
the opportunity it allords for close study of one’s own words. As Ibsen has it, 
“To write: that is to sit/in judgement over one’s self.” This subject is too 
complex to pursue here, but it deserves serious study.!! 


1" Jack Goody’s The Domestication of the Savage Mind (Cambridge: Cambridge University Press, 
1977), stimulating meditation on the impact of the invention of writing on preliterate conscious 
ness, unfortunately has little to offer the student of traditional cultures such as China’s that were 
characterized by the coexistence of literate and nonliterate traditions, ‘The Tbsen passage can be 
found in Robertson Davies, The Manticore (New York: Penguin Books, 1076), p. 73. 
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Thus, the dialects a person understood and the texts he could comprehend 
determined to a considerable degree what he knew and how he expressed it— 
that is, both the content and the style of his consciousness. These in turn shaped 
his own writings and utterances, and hence were revealed in them. Whether he 
was one of the creative few or the imitative many, when he put his thoughts or 
feelings into words he could not help but draw heavily, both consciously and 
unconsciously, on what he had earlier heard and read. Thi: is possible, 
in theory at least, to reconstruct the influences on a person’s thought, or, more 
accurately, the sources of a particular text, Each individual was constantly 
engaged in fashioning out of what he had heard and read a more or less 
coherent view of the world. This weaving together by each person of the 
almost infinite variety of verbal material he had encountered in his life was 
in itself a process of cultura t fundamental one. 
Although each of these personal syntheses was, by definition, unique, those 
produced by individuals located in a particular segment of the systems of 
communication naturally shared many features of both form and content. 
Here we see the direct, necessary connection between communication and 


| integration, perhaps the mc 


consciousness. 

usciousness is not shaped by word: 
and hears has to be integrated with what he has learned about the world simply 
by living in it. After all, would we not expect the wri 
educated men, one wealthy and powerful, the other cking out a precarious 


Jone, however, What a person reads 


ings of two classically 


I somewhat different 


existence as the tutor of rich merchants’ sons, to rev 
attitudes and values? And would we not expect a well-to-do farmer to enjoy 
somewhat less heartily than his tenants a village play that excoriated greedy 
landlords? Many social, economic, and psychological factors interact to pro- 
duce such differences in consciousness, of course, but | believe most of them ar 


directly related to a person’s position in what I shall call the structure of 


“structure of 


dominance. There are many sorts of domination, and hence 
number of things. This is one of the term’s strengths, 
since in the real world a person perceives his situation as a whole, and not in 
analytically convenient categories like wealth or prestige. So I will not offer a 
detailed explication; the meanings I attach to the term will become clearer as 
we proceed. !* 
The influenc 


dominance” can mear 


upon consciousness of position in the structure of dominance is 


©The use of the terms “domination” and “subordination” in speaking of class relationships 
nsci, though [ first encountered thein in books by 


orge Rudé, two contemporary British Marxist scholars, (See below, pp. 


appears to go back to the writings of Antoni 
Raymond Williams and G 


Sramsci’s conception of dominant and subordinate classes is also Fundamental 
t reconstruction of the mental world of a late-sixteenth-century 
Johns 


to Carlo Ginzburg’s brillis 


northern Italian miller: Thr Cheese and the Worms, trans, John and Anne Tedeschi (Baltimore 


Hopkins University Press, 1980), pp. xiv. 129-14 
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an exceedingly complex problem that can only be treated adequately when the 
discussion is rooted in concrete historical particulars. All I hope to do in this. 
briefand all too schematic discussion is provide an explicit conceptual basis for 
further investigations, Before I begin the discussion proper, however, I should 
like to examine a crucially important phenomenon that at first glance seems 
intimately related to this topic, but which in fact is quite separate from it. I refer 
to the dissemination throughout Chinese society of values deemed appropriate 
by the ruling elite, what Eugen Weber has called “official culture.” '* 

One of the leading characteristics of Ming-Ch’ing culture is the extraor- 
dinary degree to which values and beliefs favorable to ruling class interests 
permeated popular consciousness, as many of the essays in this book dem- 
onstrate, This was in part the achievement of Chinese officials and other 
members of the ruling elite who had worked for centuries to replace “corrupt” 
or “superstitious” elements in popular culture with ideologically acceptable 
ones. Thus, worship of the Hangchow tidal bore became connected with 
veneration of Wu Tzu-hsu, who had himself been transformed at an early stage 
by Confucian historians from a martial hero into a paragon of loyalty and self 
sacrifice;'* midsummer sacrifices to river and fever gods in central and south 
China were partially transformed into worship of “the loyal Ch’ti Yuan”;'* 
and local legends were rewritten to bring them into line with conventional 
morality.!® James Watson’s essay in this volume vividly recounts the appropri- 
ation and promotion of the Tien Hou cult, and others, by the Ch’ing author- 
ities. “The state intervened in subtle ways,” he writes, “to impose a kind of 
unity on regional and local-level cults” (see below, p. 293). 

This process can be observed in many times and places. Keith Thomas’s 
Religion and the Decline of Magic” shows how the representatives of orthodox 
Christianity worked to root out ancient practices and beliefs in the English 
countryside, for example, and the transformation in medieval Europe of 
pagan sacred places such as springs and grottoes into Christian pilgrimage 


centers and cathedral sites, complete with appropriate legends and miracles, is 


131m remarks delivered at the ACLS Conference on Values and Communication in 
Ming Ch’ing Popular Culture, Honolulu, January, 1981. Weber's superb Peasants Jnto Frenchmen: 
The Modernization of Rural France, 1870- 191 4 (Stanford: Stanford University Press, 1976), will richly 
repay study by anyone interested in the relationship between the subordinate classes and centraliz- 
ing state authority 

'4Sce my “The Wu Tzu-hsii Pien-ien and Its Sources, Part 
40.2 (December 1980) 

'SSee Wolfram Eberhard, Chinese Festivals (Taipe’ 


Harvard Journal of Asiatic Studies 


The Orient Cultural Service, 1972), pp. 


77-104. 
16 have discovered a number of examples of this kind of clite manipulation of popular lore in my 
researches on the origin and carly development of the city god cults, which will appear in a 
forthcoming issue of the Harvard Journal of Asiatic Studies 
"7 New York: Scribner's, 1971. 
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well known.'® As Northrop Frye has written, “The central mythical area [that 
is, the body of “stories” that illustrate the chief concerns ofa society and that are 
regarded as uniquely important or serious by its members] is an area of special 
authority, which means that people in authority take it over.” !? The central 
myths (in Frye’s sense) of a culture, thus appropriated and reinterpreted, 
become the core of a system of beliefs, values, and ideas that is gradually diffused 
through the whole society. Such systems invariably contain elements that 
justify the existing order of things, but to regard them merely as conscious 
contrivances of'a ruling class intent on securing its own privileges and power is 
to see only part of their significance. Iv is true that there is indoctrination, but 
there also is a desire to be indoctrinated—-that is, to believe what it is proper 
to believe. ‘The values and beliefs of a dominant class take on the radiance of 
truth in the eyes of ordinary people. As George Rudé has written in his Ideology 
and Popular Protest, “The people become willing partners in their own 
subjection.” 2° 

This sentence appears at the conclusion of Rudeé’s brief account of Antonio 
Gramsci’s idea of “hegemony.” Although b 
Gramsci’s full meaning, nevertheless it contains an important point, He writes 
that for Gramsci, hegemony is “the prc 
consensus, its dominion in the realm of ideas, by largely peaceful means. This 
happens through its control of the media of indoctrination in that part of the 
vil society’: through the press [for Ming Ch'ing China, we 


should say rather “put 
2 


summary does not convey 


state he terms ‘ei 


ing, espe 


education, 
Gramsci’s distinction between the private institutions of “civil society 
and the public institutions of the State has little relevance for China, where a 
single elite controlled all national institutions. But this very fact made possible a 
hegemony of startling strength and scope. Nor is this all, “Control of the media 


IE, 


‘or a provocative overview of this process in the early medieval period in Europe, see Jacques 
Le Goll, “Clerical Culture and Fotklore ‘Traditions in Merovingian Civilization,” in his Time, 
Work, and Culture in the Middle Ages. trans, Arthur Goldhamme sity of Chicago 
Press, 1980), pp. 153-158. Peter Burke argues thal there wasa “reform of popular culture” in early 
modern Europe, a “systematic attempt by some of the educated ... to change the attitudes and 
values of the rest of the population, or as the Victorians used to say, to “improve” them.” Popular 
Culture in Early Modern Europe \eited m. 4), po 207 

"9 The Secular Scripture 
Press, 1976), pp. 6-7. 

New York: Pantheon Books, 198, p. 2 

21 fdeology and Popular Protest, p. 5. 

22 He speaks of “civil society” as “the ense 
opposed to the public institutions of the sta 
the trade unions, the schools, ete.”” See Antonio Gramsci, Selections from the Prison Notebooks of Antonio 
Gramsci, ed. and trans. Quintin Hoare and Geoilrey N. Smith | New Ys 


(Chicago: 


1 Studs of the Stiucture of Romance (Cambridge, Mass.: Harvard University 


of this book is particularly stimulating. 


anisms commonly ¢ 


led private.” as 


ate organisations, like the Church, 


the so-called p 


: International Publishers, 
1978), pp. £2, 50m. 
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of indoctrination” by the ruling class was unusually complete in Ming~Ch’ing 
times, because China had become by that time a grammatocracy: the learned 
ruled. The ruling class was composed, by law and custom, of men who had 
achieved great skill in writing and deep y with the literary tradition. 
Moreover, since the purpose of almost all advanced education was preparation 
for the 


‘ivil service examinations, and since those examinations tested ideo- 
logical soundness (among other things), intellectuals tended to develop var 
ations on received tradition and the dominant ideology rather than radical 
alternatives to them, Even elementary education was in most cases strongly 
ideological, although since it was less exclusively in the hands of the ruling elite, 
it was possible for divergent forms to appear.?* Finally, the officials were 
responsible for the protection and, if possible, the improvement of public 
morals. They had—and used—the power to censor the books, plays, and so on 
that the people under the ith, 
and (o punish anyone involved in the performance or dissemination of material 
they believed to be subversive of public morality. 

Here we have a method for producing not only cultural integration, but 
cultural integration based on a particular ideology; cultural integration that is 
not the natural result of the interaction of people with each other and with their 
traditions, but the willed product of a particular class. This is a useful reminder: 
that while ommunication are part of the cultural landscape, which, 
like the physical landscape, changes very slowly, they can, like rivers and hills, 
be made to serve specific social purposes by groups that can mobilize and 
deploy resources sulficient to the task. A part—sometimes a very significant 
part —of the things a person heard and read in Ming Ch’ing times contained 
values and ideas agreeable to the ruling class because those books or plays or 
whatever had been produced by members of that class or influenced by them. 
That is why it is proper to treat this topic under the rubric of communication. 
Bat itis also true that this process cannot be understood without a clear sense of 
the hierarchy of dominance and subordination. Hence it supplies a natural 
transition to the next part of the discussion. 

I shall argue in what follows that position in the structure of dominance i 
thel/ has a decisive effect upon consciousness, an effect both analytically and 
historically separate from the effects of position in the systems of communi- 
cation. As I have said, this is an enormously complicated subject, probably too 
complicated to be considered a single “problem,” certainly too complicated to 
eld simple answers. Nevertheless, it is impossible to deny that consciousnes 
influenced by position in the structure of dominance. To suggest why this is so, 1 
shall turn once more to Gramsci, and to several contemporary British Marxist 
historians and theoret 

Gram: 


administration were likely to come in contact 


tems of 


ide 


ns who have been influenced by him. 
i believed that earlier Marxist theoreticians had seriously under- 


 Rawski, Education and Popular Literacy (cited n. 1), pp. 49, 128-130. 
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imated the importance of popular consciousness. Rather than accepting the 
prevailing notion that the intellectuals were a separate social group, Gramsci 
insisted that “all men are intellectuals,” even though they do not all “have in 
society the function of intellectuals.” 2+ Every person has his own ‘*spon- 
taneous philosophy’ ... contained in: 1. language itself, which is a totality of 
determined notions and concepts and not just words grammatically devoid of 
content; 2, ‘common sense’ and ‘good sense’;?* 3. popular religion and, there- 
fore, also in the entire system of beliefs, superstitions, opinions, ways of secing 
things and of acting, which are collectively bundled together under the name of 
‘folklore’.”*2® “Common sense is not a single unique conception, identical in 
time and space. It is the ‘folklore’ of philosophy, and, like folklore, it takes 
countless different forms.” These depend upon “the various social and cultural 
environments in which the moral individuality of the average man is de- 
veloped”; they are responses to “certain specific problems posed by reality.” 27 

Gramsci’s fragmentary ideas on this subject are summarized and interpreted 
eloquently by Raymond Williams in his Marxism and Literature; “What is 
decisive is not onl as and beliefs [the expres 
projection of ruling class interest known as “ideology” in conventional Marxist 
political theory], but the whole lived social process as practically organized by 
specific and dominant meanings and values.” The concept of ideology ignores 
“the relatively mixed, confused, incomplete, or inarticulate consciousness of 
actual men in [a particular] period and society” ?*— what Rudé, also para- 
phrasing Gramsci, calls “those less structured forms of thought that circulate 
among the common people, often contradictory and confused and com- 
pounded of folklore, myth, and day-to-day popular experience.” 2? Williams 
states that Gramsci’s approach 


the conscious system of id 


sion or 


of course does not exclude the articulate and formal meanings, values, and beliefs 
which a dominant class develops and propagates. But it docs not... reduce 
consciousness to them. Instead it sees the relations of domination and subordi- 
nation, in their forms as practical consciousness, as in effect a saturation of the 
whole process of living . .. of the whole substance of lived identities and relation- 
ships, to such a depth that the pressures and limits of what can ultimately be seen 
as a specific economic, political, and cultural system seem to most of us the 
pressures and limits of simple experience and common sense. ... Hegemony] thus 
constitutes a sense of reality for most people in the society, a sense of absolute 


24 The Prison Notebooks, p. 0. 

**'The translators gloss these terms usefully: “Broadly speaking, ‘com 
incoherent set of generally held assumptions and belief common to any giv 
the term” (p. 323.0. 1) 


1 sense” means the 


n society, while ‘good 


sense’ means practical empirical common sense in the English sense 
2 The Privon Notebvoks, p. 425. 
*"Thid., pp. 419, 324. 
28 Ostord: Oxford University Press, 1977, p. 109. 
> Ideology and Popular Protest (cited n. 20). p. 23. 
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because experienced reality beyond wl is very difficult for most members of 


the society to move, in most areas of their lives.3° 


E. P. Thompson, perhaps the most impressive of the British Marxist his- 
torians, supplies a telling example of the impact of subordination on 
consciousness: 


Defoe's fictional cloth worker, called before the magistrate to account for default, 
{says}; “not my Master, and’t please your Worship, I hope Iam my own Master.” 
The deference which he refuses to his employer, overflows in the calculated 
obsequiousness to “your Worship.” He wishes to struggle free from the im- 
mediate, daily humiliations of dependency. But the larger outlines of power, 
station in life, political authority, appear to be as inevitable and irreversible as the 
carth and the sky. Cultural hegemony of this kind induces exactly such a state of 
mind in which the established structures of authority and even modes of exploi- 
tation appear to be the very course of nature.” 


T accept the basic propositions just outiined—that consciousness is strongly 
influenced by the existential realities in which each person is immersed, and 
that the most fundamental of these realities are bound up with the relations of 
dominance and subordination—and in what follows I shall try to show that 
they provide a powerful analytic perspective for the study of late imperial 
Chinese society. A point of definition needs to be made first, though. I will be 
speaking of collective mentalities, not of class consciousness in the Marxist 
sense, My concern is with characteristic beliefs and values that members of a 
particular social group held, not with their consciousness that they constituted a 
group with common interests that they could act collectively to defend or 
promote. [ have cited the remarks of Williams, Rudé, and Thompson not 
because [ subscribe to their theoretical position in tofo—as should be obvious 
from the first half of this paper—but because they provide the most persuasive 
account I have seen of the way in which position in the structure of dominance 
affects consciousness. 


4 


‘The main features of the structure of dominance in rural China in late im- 
perial times are well known.*? In every village there were some families and 


2” Marviom and Literature, pp. 109-110. 

* “Patrician Society, Plebian Culture,” Journal of Social History 7.4: 387-388 (Summer 1974). 

*? [1 is important to point out that we know much more about Chinese social structure in the 
eighteenth and especially the nineteenth centuries than earlier in the Ming~Ch’ing period, and my 
account naturally reflects thisimbalance. Since my analysis is essentially synchronic, this leaves the 
impression that nineteenth-century conditions prevailed through the whole period. Of course this 
was not the case at all, as Evelyn Rawski’s historical introduction makes clear. But I do not believe 
that this weakens my argument: the approach outlined in this essay can be employed regardless of 
the size of the various social groups. 
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individuals who either were landless or whose landholdings were too small to 
support them. To stay alive, such people rented additional land, worked as 
laborers of one kind or another, handicrafied small items or engaged in other 
cottage industries, and in more desperate times borrowed, begged, and even— 
as Elizabeth Perry has described in considerable detail—stole.** Such people 
obviously were profoundly dependent upon the persons from whom they rented 
land and borrowed money, or for whom they labored, or to whom they sold the 
things they made. It is impossible to say with confidence what proportion of the 
rural population this most dependent and vulnerable group represented. Its 
size certainly varied with both period and region. But most scholars agree that 


by the late nineteenth and early twentieth centuries, the group was very large. 
Ina recent survey, Joseph Esherick concludes that in the 1930s, 40 percent to 
80 percent of the rural population, depending on province, was not self- 


sufficient,4* This was the massive foundation of the entire structure of 
dominance, 

‘Those who owned more land than they could cultivate themselves, and who 
either hired laborers or rented out their land, or both, were the most dominant 
people in the village world. This group included both the “rich peasants 
the “village landlords” of Chinese Communist class analysis, and 1 
constituted ro percent of China’s rural population in the 1930s.°* 

A number of other elements in the structure of dominance in the countryside 
could be mentioned here, for that structure was exceedingly complex —some 
tenant farmers, for example, had virtually permanent tenure of large tracts of 
land and were therefore quite prosperous—but one group merits special atten- 
tion because it lies near the boundary dividing the obviously dependent from 
the obviously prosperous. That group was composed of people who never 
accumulated much in the way of surplus, but either owned enough land or had 
sufficient income from other secure sources to deserve to be called independent 


5 Rebels and Revolutionaries in North China, 1443-1945 (Stanford: Stanlord University Press, 
1980), chap. 5. 

“Number Games: A Note on Land Distribution in Pr 
742404, table 7 (October 1981), The national total was 68 percent. Obviously, Esherick’s figures 
are far from ideal for my purposes, since they are (as he admits) based on inadequate data, and also 
concern what may well be an atypical period. But T have turned up nothing better, or even 
comparable, in the secondary literatu ¢ Ming and Ching social history. W 
Esherick’s conc! 


y China,” Modern China 


evolut 


onsiclering 
the 


ions, readers ought also to bear in mind the following passage by one ¢ 
greatest living European historians of rural life: 


In no ease could a holding of fess than twelve herfares assure its occupant of the slightest trace of economic 
independence in the Beauvais in the seventeenth century]. As ts amply illustrate, the geeat 
majority of the peasants three quarters or more remained well below that level. Were they, then, 
condemned to suffer h 


er, oF even starve to death? The answer is most definitely in the alfirmative, 


And Pierre Goubert goes on to demonstrate this chilling conclusion most ellectively, See 
Regional Case Study of the Seventeenth-Century Peasantry,” in The Peasantry in the Old Regime: 
Conditions and Protests, ed, Isser Woloch (New York: Holt, Rinehart & Winston, 1970). p. 37 

+5 Esherick, “Number Games,” pp. 405, 4o8 n. 11 


DAVID JOHNSON 


or self-sufficient. According to Esherick, they made up 22 percent of the rural 
population in the 1930s.°° In practice, it is extremely difficult to say where 
dependency ends and self-sufficiency begins, and obviously there will always be 
some borderline cases that we cannot with confidence place in either category. 
Nevertheless, the distinction I have in mind is fundamental. It is the distinction 
between, on the one hand, those who were dependent directly on members of 
their own community, people they probably saw every day, whose faces were 
familiar and whose habits they knew, and on the other those who were free of 
such dependency, who were able, in the words of Pierre Goubert, “to feed their 
families from that portion of the harvest left at their disposal.” 37 The lowest 
stratum of self-sufficient families probably led fairly insecure lives, since a few 
bad harvests would have impoverished them. But to be thus vulnerable to the 
uncontrollable and unpredictable vagaries of nature has, to my mind, pro- 
foundly different psychological consequences than dependency on members of 
one’s own community. It is true that these selsulficient people were sub- 
ordinate in law to the gentry and officials, and in fact to the local magnates, but 
this subordination too was of a different quality than that of those whose very 
survival was in the hands of others. For these reasons, 1 have placed this 
transitional group with the less dependent of the wo great divisions of rural 
society, with the landlords rather than the impoverished.** 

The relations of dominance and subordination in rural China are summed 
up eflectively in Jing and Luo’s Landlord and Labor in Late Imperial China: 


‘The [village] landlord class had the right to concern themselves with local affairs, 
‘They were frequently the organizers of calamity relief, and other such matiers. 
‘They were also the arbiters of all forms of dispute, whether within the lineage or 
within the village. Their word could often carry the force of law, .., ‘These broad 
powers deeply influenced the lives of the owner-peasants and poor peasants in the 
Village. Those peasants, including the long- and short-term laborers, who de- 
pended for their livelihood in whole or in part on working for the landlords had no 
option but to tremble before their power and do exactly as they were told.” 


Stbid. 

THN Regi 
ote th 
(Princeton: Princeton University Press, 1978). while emphasizing the great rang 
structure of peasant soci cms in practice to favor a three-part model si 
outlined. ‘There were peasants who were “prosperous”: those with “middling” holdings that were 


| Case Study” (cited n. 44). p. 45. 
Jerome Blum, in his magisterial survey The End of the Old Order in Rural Europe 
of variation in the 


ties, sec to the one just 


“just about large enough or productive enough to support the household”: and those who had “so 
little land that they had to find other sources of support” (p. 105). Blum does not stress the 


distinction between the first two groups and the third, however, 
” 


ing Su and Luo Lun, Landlord and Labor in Late Imperial China, trans. Endymion Wilkinson 
ambridge, Mass.: Council on East Asian Studies, Harvard University. 1978), p. 210. A vivid 
description of the conditions in which the most dependent part of the rural population lived can be 
found in Part 1 (pp. 8-19) of Preng P'ai, Seeds of Peasant Revoiution: Report on the Haifeng Peasant 
Movement, trans. Donald Holoch | Ithaca: China-Japan Program, Cornell University, 1973 (Cornell 
t Asia Papers, number 1]). The report describes the organization of peasant unions 
Kwangtung in the 1920s. 
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Above the village landlords in the structure of dominance were the families 
that owned large amounts of land but worked none of it themselves, preferring 
instead to rent it out with the assistance of resident managers and agents. These 
absentee landlords resided in market towns and larger cities, living on their 
rents and on income from various commercial enterprises. Thus they belong 
more to urban than to rural society, though naturally they were influential 
wherever they owned land. 

Towns and cites had their own structures of dominance, quite distinct in the 
lower levels from that of the countryside. (For a brief but vivid glimpse of urban 
social structure in late Ming, see pp. 193-194 of Judith Berling’s essay, below.) 
‘There was an impoverished class of laborers, scavengers, peddlers, and the like, 
and of course a well-to-do stratum composed of those who employed others in 
their workshops and stores. Between these two were the employees, a group that 
was characteristically urban, and that must have been fairly large, including as 
it did a broad variety of workers, from unpaid apprentices to powerful man- 
agers. Since employees could be dismissed at any time, they were profoundly 
dependent in the sense Tam giving the word, though some were far more 
comfortable financially than others. (These last are a group that deserves 


special study.) The relations of dominance and subordination that bound 
employer and employee together were frequently articulated through the 
guilds. This can be seen with particular clarity in the case of apprentices, Peter 
Golas, discussing Ch'ing guild regulations, writes, 


In general, the ideal held out to the apprentice was total submission to those above 
him... [He was required] to address th kin terms appropriate to 
their status and seniority, ... When his period of apprenticeship was over, he still 
carried the same obligations toward his master as a son toward his father.4° 


sociates \ 


On the upper levels of the structure of dominance in both town and country 
was the group known as the . Their dominance was not only due to the 
practical realities of wealth and powers it also was legally defined and enforced. 
Their degrees and titles brought specific legal privileges, including exemption 
from various taxes, special treatment in all phases of legal proceedings, and the 
right to wear distinctive insignia of rank.4! Intertwined with these legal priv- 


ileges were many customary privileges and other benefits of gentry status, 
which all in all placed the members of this tiny group in a position indisputably 
superior to everyone else in Chinese society, 

Although there has been considerable debate over details, most scholars now 
agree that in Ming and Ch’ing times the core of the gentry group was composed 
of active and retired officials, and those qualified to hold office: civil and 
military chin-shih and chii-jen, kung-sheng by examination and purchase, and, in 


40-Barly Gh’ing Guilds,” in The City m Late Imperial China, 
Stanford University Press, 1077), p. 566 

“* Chung-li Chang, The Chinese Gentes: Studies on Thetr Role in Nineteenth-Centusy Chinese Society 
(Seattle: University of V 


G. William Skinner (Stanford: 


vashington Press, 1955). PP- 42-43 
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Ming, chien-sheng.4? Within this group, the officials occupied the more dominant 
position, and were of course the most powerful group in Chinese society. Both 
Tung-tsu Ch’ti and Chung-li Chang have demonstrated that in Ch’ing times 
the holders of sheng-yuan and chien-sheng degrees shared in the legal privileges of 
the gentry group, but occupied a distinctly lower position in the structure of 
dominance." The sheng-vuan (and chien-sheng in Ch’ing) were thus a transitional 


group, placed by law and custom above the people at large, but below the 
gentry proper.** In the eyes of the magistrate, retired officials, and holders of 
higher degrees in a county, they were subordinate, but from the perspective of 
the commoners, they were very exalted, with flagstaffs outside their houses and 
vermilion plaques above their gates.*® As Philip Kuhn points out, “such lower 


degree holders... might easily dominate commu 
rural areas.” *° 

‘The sheng-yuan~chien-sheng group helps to show that in the lower reaches of 
the structure of dominance, wealth and power were the prime determinants of 
position, while at the top, these were rank and legal privilege, tied to achieve- 
ment in the examinations. The sheng-yuan occupied an anomalous position, 
because they were located in the part of the structure where one type of 
determinant began to be replaced by the other. Their examination achie 
ment conferred prestige, but did not necessarily bring dominance.*’ (The very 
wealthy merchant who had not purchased a degree also occupied a rather 
anomalous social position, and for similar reasons.) In sum, the deci i 
in this part of the structure of dominance was that between those who had legal 
privileges due to official rank or examination status on the one hand, and the 
rest of the population on the other. 

Women participated so litue in the nondomestic side of life that they cannot 
readily be made part of the structure of dominance whose outlines I have been 
sketching. But if we consider each household as an arena in which the relations. 
of dominance and subordination were played out, it is clear that in any given 


y life in poor and backward 


**Philip Kuhn, Rebellion and Its Enemies in Late Imperial China (Cambridge, Mass.: Harvard 
University Press, 1970), pp. 5-4: Ping-ti Ho, The Ladder of Success in Imperial China (New York: 
Columbia University Press, 1962), pp. 24-41; Jing and Luo, Landlord and Labor (cited n. 39), pe 11. 

“The Chinese Gentry, pp. 6-8; Tungetsu Ch°t, Local Government in China under the Ching 
962). PP. 173-175 


(Cambridge, Mass.: Harvard University Press, 

4+Ho, Ladder of Success, p. 35, 

4G, Lai, sf Scholay in Imperial China (Hong Kong: Kelly and Walsh, 1970), P. 2 

“Kuhn, Rebellion and Its Enemies, p. 4 

#7 The image of the impoverished Asin-te’ai (the popular term for holders of the sheng-yuan degree) 
as an object of contempt and scorn, common in novels of social protest such as Juin wai-shih and 
Lao Tan ju-chi, and also present in The Romance of the Three Teachings (see below, p. 202), has been 
very influential, but it would be good to have more objective evidence on the subject. (Cf. Ho, 
Ladder of Success (cited 1, 42), pp. 36-37.) Just how common was it for sheng-yuan to be poor and 
despised ina given region and period during Ming and Ch’ing times? Scholars who consign them to 
a somewhat ignominious role may well have unconsciously adopted a high-gentry point of view. 
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social group, the women can be regarded as a separate and subordinate 
subgroup—since women seldom achieved dominant positions in the Chinese 
family. This suggests that in any social group, the women and men will have 
had mentalities at least somewhat divergent in character. (Note the provoca- 
tive remarks of James Watson on the differences between male and female 
religiosity in his essay, pp. 320-321 below.) Thisisa fact of great significance for 
our understanding of the inner workings of Ming -Ch’ing culture, as I shall try 
to demonstrate below. 

‘he main elements of the structure of dominance in late imperial China were 
therefore as follow t the bottom were all those who could not support 
themselves and their families independently of wealthier or more powerful 
individuals: peasants with tiny plots of land or none at all, poor laborers in the 
cities, and the like, together with hereditary tenants, bonds slaves, and 
others whose legal status placed them below ordinary commoners. At the top 
was the small group of people who possessed the ranks and titles that brought 
legal privileges. Between them came all those who possessed at least enough 
land (or other property) to be self-sufficient, and perhaps a great deal more, but 
who enjoyed none of the legal privileges of the 
means ¢ 
though they 


rvani 


try, and hence were by no. 


sempt from the anxieties and 


sentments engendered by dependence, 
ding consequences. In both this and 
the most dependent group there were urban as well as rural components, and 
the members of the middling group who lived in cities—c 
keepers, and so on—were subdivided in a number of ways, as the guild system 
indicates, Finally, there were the women, almost always subordinate to their 
husbands and parents-in-law, and barred from participation in nondomestic 
life, 


‘The perception of dominance and subordit 


were spared its most de 


fismen, shop- 


tion depended greatly upon the 
A village boss would have been utterly 
inconsequential in the prefectural capital. But he knew this. People understood 
in their bones the entire range of relations of dominance and subordination, 
even if they usually experienced only a few of them, ‘The village landowner, 
untitled, perhaps illiterate, who did not fear the officials or gentry, who did not 
feel that he must defer to even a hsiu-ts‘ai, must have been rare indeed. 
why position in the hierarchy of dominance influenced people's consciousness, 
and it follows that the members of each important subdivision in that hierarchy 
must have tended to develop a characteristic consciousness or collective 
mentality. 


context in which a person was acting 


his is 


5 


n in the structure of dominance and location 
nfluenced consciousness. But these two 
enced the effects of 


We have seen that both px 
in the networks of communication 
aspects of ey 


istence were not separate; every person experi 
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both simultaneously. Furthermore, position in one system affected position in 
the other. To identify social groups with real significance for consciousness, we 
must therefore consider both position in the hierarchy of dominance and 
position in the systems of communication. For example, in the oral realm, 
dialect was crucial, but so too was whether one was dependent (in the sense 
employed here) or self-sufficient. In every dialect, stories told by persons who 
were poor agricultural laborers or sharecroppers would necessarily have ex- 
pressed different values and attitudes than those told by people whose liveli- 
hoods were secure. Similarly, the consciousnesses of two prosperous farmers, 
one illiterate and the other (by some quirk of biography) classically educated, 
must have differed considerably. 

‘The three most important strata in the hierarchy of dominance and subordi- 
nation were the dependent, the legally privileged, and, lying between those two 
extremes, the self-sufficient commoners; the three most significant subdivisions 
in the realm of communications—leaving aside the dialect groupings—were 
the illiterates, the classically educated, and those who were literate in varying 
degrees but not classically educated. If we combine these categories, we obtain 
nine distinct social-cultural groupings, as shown in Figure 1. 


Figure 1. Chief Social-Cultural Groups of Late Imperial China 
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2 legally self-sufficient dependent 
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Ideally, a third axis, perpendicular to the other two, would be included, on 
which the different linguistic regions would be arranged, further subdivided 
into rural and urban elements. If this were done, the lines dividing the various 
dialects, and the rural and urban segments, would probably be very faint in 
the top tier, especially in the classically educated/legally privileged group, and 
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extremely strong in the bottom tier, especially in the illiterate/self-suflicient and 
iNiterate/dependent groups. For while Min-speaking scholar-officials must 
have exhibited certain attitudes and beliefs that differed from those of their Wu- 
speaking colleagues, I believe those ditlerences were insignificant when com- 
pared with the diflerences in the mentalities of poor peasants in the two regions. 
In addition, rural oral culture probably dillered substantially from urban oral 


culture, while literati culture was probably much the same in country or city.** 
However, we still know very little about differences in the oral cultures of 
different linguistic regions, and much work is necessary before we can assess the 
real importance of these differences. Close study of regional dramatic traditions, 
at least some of which must have corresponded with linguistic regions, appears 
to be one promising way to approach this problem.*” Another is the compara 
tive study of proverbs from different regions, which R. David Arkush has 
proposed, *° and of folk tales. But until these and related studies are undertaken, 
there is little we can say about the cultural differences of linguistic regions that 
goes beyond traditional stereotypes. 


We are on firmer ground, conceptually at least, if'we confine ourselves to the 
nine social-cultural groups in Figure 1. Some of them—such as the classically 
educated/dependent-—were probably historically. insignificant (though it 
would be unwise to take this for granted), Others—such as the classically 
educated/legally privileged and the illiterate/dependent were very impor 
tant and have long been recognized as such. And still others—such as the 
illiterate/legally privileged 
very significant but have hardly been studied. In what follows I shall discuss 
briefly each of these groups, pointing out some of their more significant 
characteristi 


nd the classically educated/self-suflicient— were 


‘There was a very close relationship between position in the two systems—at 
least for men. This was true because education and access to the literary 
tradition were almost always dependent on wealth, wealth in turn was closely 
related to position in the structure of dominance, and entry into the highest 
reaches of the structure of dominance was impossible without a classical edu- 


** FW, Mote, in “Che Transformation of Nanking, 1350-1400,” while deprecating the idea of 


» believes that 


& general urban-rural dichotomy in Chinese cultur mong the lower ranks of 
society, there probably were much more clearly identifiable urbanites and ruralites, and no doubt 
the distinction between city and country must have had greater meaning in their daily lives [th 
the lives of the clite].” Again, “there certainly were attitudes and characteristics [of 
associated with the city” ( The City in Late Imperial China [cited n. 40}, pp. 117, 106). 

See Golin MacKerras, “The Growth of Chinese Regional Drama in the Ming and Ch’ing,” 
Journal of Oriental Studies (Coiversity of Hong Kong) 9.1:58-91 (1971 

* In his “Economic Calculation and Social Morality as Seen in Chinese Peasant Proverbs,” 
paper presented at ACLS-NEH Conference on Orthodoxy and Heterodoxy in Late Imperial 
China (Montecito, California, August 20-26, 1981). p. 5 
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cation, Since everyone wanted to rise in the hierarchy of dominance, or at 
ntain their position, families educated sons to the limits of their 
resources, Only the sons of the truly impoverished received no schooling at all. 
Furthermore, learning itself was an essential aspect of dominance in traditional 
China. In the orthodox view, dominance was legitimated by learning; the 
learned deserved to rule. And, in practice, the people at large paid deference to 
the learned, not merely because they were usually wealthier or more powerful 
than ordinary people, but also because they were masters of writing in a culture 
where the written word had almost magical potency and were experts on the 
rules of ritual in a society where virtually everyone agreed on the great 
importance of knowing and following the proper forms of behavior. 

The members of the legally privileged group, the gentry, were by definition 
classically educated. This is one of the most familiar groups in the structure of 
power and education whose outlines [ am sketching. There is no need to stress 
the importance of this group or describe its leading characteristics, since it is by 
far the best-studied segment of late imperial society. 

What of the other two groups 
educated /dependent and the clas Hy educated/self-suflicient? Very few who 
were well educated enough to compete in the yuan examinations would have 
beenas low in thestructure of dominance as poor peasants or coolies. We read of 
impoverished scholars, of course— poor village schoolmasters and the like-— 
but most men with classical educations must have come from well-to-do 
families, or at least have had patrons who were comfortably off (in village 
terms). ‘Truly poor youths who acquired classical educations, such as the Li 
Yung (1627-1705) who provides one of Ho Ping-ti’s fascinating illustrations of 
social mobility, must have been as rare as saints—and, indeed, some of Ho's 
brief biographies have more than a little of the hagiographic about them.*! The 
bulk of this group must therefore have been made up of men who had grown up 
in easy circumstances and received good educations, but who for one reason or 
another had later become impoverished. However, I doubt that there were 
many such men, and feel quite sure that the classically educated/dependent 
s rather insignificant. There may well have been large numbers of men 
ssical educations who regarded themselves as poor, and were so re- 
garded by their wealthier friends, but such “poverty” was usually ofan entirely 
different order than the poverty of the landless peasant or urban laborer. 


in the top tier of the diagram: the classically 


‘The middle group in the top tier of the chart, the classically educated/self= 


sufficient, played a very important role in the integration of Chinese culture, 
and is worth the closest study, One of the most interesting things about this 
group of highly educated commoners is how large it was. Since virtually 
everyone who undertook the classical curriculum did so in the hope of passing 
the literary examinations, the number of classically educated men must have 
been roughly equal to the number of candidates (Cung-sheng) for the yuan 


5 The Ladder of Success (cited n, 42), pp. 280-283. 
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examinations (for the sheng-yuan degree), plus those who had at one time been 
Uung-sheng and had then abandoned the examination life. Since the yuan shih was 
only a preliminary or qualifying examination, it was felt to be improper fc 

older men to compete in it, and in fact Chung-li Chang presents evidence that 
suggests that very few men passed the yuan examination after the age of thirty.>? 
Chang estimates the life expectancy of members of the gentry at a little under 
sixty years. If we assume that life expectancy was the same for the pre-gentry 
(a convenient name for those who had classical educations but did not have 
gentry status), we can conclude that the number of former (ung-sheng was about 
double that of active Cung-sheng (fifteen years of active candidacy, then an 
average thirty more years of life). Chang’s estimated number of Cung-sheng in a 
“locality” — 1000 to 1500 should therefore be tripled, since he is obviously 
relying on estimates of active candidates for the preliminary examinations.5+ 
Since “locality” must refer to hsien and chou, of which there were roughly 1400 in 
Ch’ing times,*® this gives a total of between 4,200,000 and 6, 
and former Cung-sheng at any given time in Ch’ing before the late nineteenth 
century. This conclusion finds support in another calculation based on Chang's 
data. He states that only one or two percent of the candidates succeeded in 
passing the yuan examinations (though it is not at all clear how he arrived at this 
figure).°° In the pre-Taiping era, the national quota for sheng-yuan was about 
25,000,57 and at any given time there would therefore have been between 
1,250,000 and 2,500,000 active candidates. Tripling these numbers yields a 
total of active and former candidates of between 3,750,000 and 7,500,000, 
nicely bracketing the first estimate. I believe therefore that it is safe to say that 
there were at least 5,000,000 classically educated male commoners in Ch’ing 
times—roughly 5 percent of the adult male population at the start of the 
nineteenth century, and 10 percent in the early eighteenth century.5* There 


00,000 Uung-sheng 


“3 Miyazaki Ichisada, China's Examination Hell: The Civil Service Examinations of Imperial China, 
trans, Conrad Schirokauer (New Haven: Yale University Press, ta8), p. 19: Chang, The Chinese 
Gentry (cited n. 41), p95 

$3 The Chinese Gentry, p. 97- 

*Thid., p. ge. 

S8Chr'th, Local Government (cited n. 43), pp. 1-2 

© The Chinese Gentry, po 4 

*"Ihid.. pp. 78-79. 

$* Using the age and sex ratios given in Rawski, Education and Popular Literacy (cited 1. 1), pp. 


183-184, and taking age 15 as the beginning of adulthood, there would have been something fewer 
than 1 


adult males in the early nineteenth century, when the population was around 300. 
million and half that many ca. 1700. E,W, Mote has estimated the number of sheng-juan candidates 
ng timesat “twenty t 


¥y million.” This figure is much too high (as he himself suspected). 
because he neglected to allow for the fact that many men sat for the examinations more than once. 
See “China’s Past in the Study of China Today—Some Comments on the Recent Work of Richard 
Solomon,” Journal of Asian Studies 32.1: 108-110 (November 1972). 
less clear, though belore late Ming the number of sheng-ruan seems to have been much smaller than, 
in Cling. See Ho, Ladder af Success ‘cited n. 42), pp. 172-179. 


\e situation in Ming times is 
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would in addition have been a small number of women who had classical 
educations and yet were not members of gentry households. Thus (in Ching, at 
any rate) there was a rather substantial number of classically educated com- 
moners. Such people were probably to be found in virtually every small town, 
and in many villages. One of the status terms that appears in Ching population 
registers is “farmer-scholar” (Keng-tu). It clearly refers to someone who was both 
educated and a farmer, and although I do not know what level of scholarly 
attainment was necessary before this distinction was bestowed on a person, it 
seems reasonable to assume that it must have been fairly high. Indeed, another 
translation of keng-tv could be “classically educated commoner.” *” Whether or. 
not they had received official recognition, classically educated commoners 
would certainly have been among the cultural elite, and probably the social 
elite as well, in market towns or villages. Some served as community leaders and 
lineage managers. Others were religious innovators, such as Lin Chao-en 
(1517-1598), whose doctrines The Romance of the Three Teachings was 
promote — probably by another classically educated commoner. (See Judith 
Berling’s essay, pp. 189-190, 196, below.) Lo Ch’ing (fl. early sixteenth cen- 
tury, the author of'several widely circulated popular scriptures and founder of 
the sect known as the Lo chiao, may also belong in this category, although it is just 
as likely that he should be placed in the literate/selfsufficient group. (See Daniel 
Overmyer’s essay, pp. 231 ff. below.) The Buddhist and ‘Taoist clerical elites 


written to 


should also be placed here, for they too were highly educated, and had a 
ues and beliefs of the people at large. Still other 
members of this group became teachers (a fact that has perhaps received too 
much emphasis), ritual experts, private secretaries, calligraphers, letter- 
writers, physicians, diviners, geomancers, and so on—the indispensable local 
experts and specialists that play such an important part in James Hayes’s essay 
in this volume (see especially pp. 93-96, 98-99). Such men—classically edu- 


substantial influence on the 


cated commoners, elite monks and priests almost certainly wrote most of the 
texts prepared for non-e from morality books (shan-shu) to inexpen- 
sive chapbook fiction, from encyclopedias for daily use ( jih-yung Iei-shu) to letter= 
writing guides. The role that these men played in the popularization of complex 
ideas and beliefs, and above all in the spread of Confucian elite values, was very 
great; their importance as the shapers of non-elite consciousness can hardly be 
exaggerated, 


By now it should be obvious that to think of the classically educated in 
Ming-Ch’ing times as a homogeneous group 
educated men enjoyed gentry status, while others were ordinary commoners. 
All had undergone the same kind of indoctrination, and had the same degree of 


aserious error. Some classically 


$° | first learned of the Aeng-tu status in a brief presentation made by 
Institute of Technology, at the 1982 meeting of the Associatic 
Francisco. 


James Lee, of the California 
sian Studies (AAS), in San 


for A 
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access to the literary tras , but only a few had passed the examinations. The 
rest remained to one degree or another subordinate and vulnerable. Some of 
these men must have continued to identify with the gentry and to espouse their 
values, but many others must have been led by their experiences and situations 
in life to have greater sympathy for commoners than the typical gentry man 
had—after all, they were commoners too. These highly educated but dis 
illusioned men were probably more willing to listen sympathetically to, and 
even advocate, ideas or belief that were not quite respectable than full-fledged 
members of the gentry were, for whom even the appearance of dissent from 
orthodox values could have had extremely serious consequences, Obviously, 
the classically educated were not a coherent group with a characteristic collec- 
tive mentality. Indeed, although most Ming or Ch’ing texts written in classical 
Chinese by men who appear to have undergone advanced literary educations 
will probably exhibit the conventional ruling-class world view (see below, p. 
6g), some may well reveal a mentality ambivalent or even antagonistic toward 
the ruling elite and its values.°° (There may have been a similar cleavage 


between the core of the privileged group and the skeng-yuan and chien-sheng on its 
fringes.) 

The next tier in the diagram —again divided into three groups—comprises 
individuals who were at lea 
but not classi 


t functionally literate and perhaps quite well read, 
ally educated. [membership in the gentry had been dependent 
solely upon passing examinations, the first of these groups— the literate/legally 
privileged—would have had litle actual social meaning. But gentry status 
could also be purchased in late Ming and Ch’ing.®! Now it seems likely that the 
typical degree purchaser was a man from a comfortable hackground who had 
received a standard ¢ al education, but was simply not talented enough at 
memorization and composition to be able to pass the examinations. This is by 


se 


ho means proven, however, and if it turns out that a large number of the men 


who bought their way into the privileged elite had not been classically edu- 


cated, this group will have considerable significance 

We can be more certain about another characteristic of the literate/legally 
privileged group: it included a substantial number of women. While it is true 
that an upper-class woman was subordinate to her husband (and his parents) 
hoth in law 


nd custom, it is also true that in many ways she shared her 
husband's (or father’s, or son’s) position in the extradomestic hierarchy of 
dominance. But women seldom received classical educations, and hence the 
wives of men with gentry status were likely to be moderately educated at best, 
and quite possibly illiterate. Thus the women of the privileged group usually 


1 am assuming that lung-sheng would almost always have been capable of writing good 
classical Chinese. 
"Ho, Ladder of Suecéss (cited 1. 42), PI 


11-12, 102-111, and passim 


. 40-47: Chang, The Chinese Gentry (cited n. 41), pp. 
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had less access to the literary tradition than the men, and this inevitably created 
important differences in their views of the world, For one thing, gentry women 
must have remained much closer to the main currents of non-elite culture: they 
had not been taught to prefer the monuments of the great literary tradition, the 
subtleties of classical scholarship, the systems of the approved philosophers. 
‘These literate, well-to-do women must also have formed a significant audience 
for popular written literature.®? Such women were entertained by the Hsin-k’an 
shuo-ch’ang Pao Lung-t'u tuan Ts'ao kuo-chin kung-an chuan and the other printed 
filteenth-century (z’u-hua mentioned earlier (above, p. 41), and edified by the 
Liu Hsiang pao-chiian and other popular religious texts discussed by Daniel 
Overmyer in his essay (below, pp. 228-230). Upper-class women whose fam- 
ilies were especially wealthy are likely also to have been among the purchasers 
of the elegantly printed editions of unsophisticated novels and moralistic tracts 
that have puzzled literary historians from time to time.*? It is not surprising, 
therefore, that——in my experience, at any rate—one of the hallmarks of true 
popular literature in China is the hei 


pine who initiates actions, who is one of the 
moving forces of the plot, and who is not submissive but who, on the contrary, 
struggles against the restrict ntional domestic morality. 

At the same time, upper-class women probably played an important role in 
the perpetuation of both religious beliefs and oral literature such as legends and 
ballads, This was not some kind of “women’s culture” (though of course there 
almost certainly was thal too), but was in fact an important part of what we call 
Chinese popular culture. And the things women believed, the maxims they 
knew, the stories they told, and so on must have been very familiar indeed to 
ss mothers (who, as I have said, would 
seldom have been well educated) naturally instilled elements of nonclassical 
and even folk culture into the consciousness of their sons, and when those boys 
grew up, their wives and concubines helped ensure that they did not forget what 
they had learned at their mothe: And precisely the same point can be 
made of the servants who surrounded such men throughout their lives. 

Thus, it is clear that the legally privileged group contained an important 
segment that was not classically educated, and that this contributed profoundly 
to the steady infusion of non-elite values and beliefs into the consciousness of 
gentry men. In short, the fact that classically educated men usually married 
women who had substantially less education created one of the basic mechan- 


ons of conv 


their sons and husbands. Uppei 


's knee 


©? See Joanna Handlin, “Lu K’un’s New Audience: The Influence of Women’s Literacy on 

Sixteenth-Century Thought,” in Women in Chinese Societs, ed. Margery Wolf and Roxane Witke 
Stanford: Stanford University Press, 1975). pp. 16-19, 

See Idema, Chine Vernacular Fiction (cited 0. 5), pp. 93-94 On p. Isi he mentions “the 
problem of the nicely executed but simply written works of the first three quarters of the 16th 
century, which I think might have heen designed for some of the not ve rate groups 
within the social elite." Thisis not to disparage Idema’s excellent book, which is central to the w! 
subject 
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isms of cultural integration in China, one whose effects ran directly counter 
to the effects of that other important agency of cultural integration, gentry 
hegemony. One of the great challenges facing students of traditional China is 
to do justice to this ely hidden dimension of elite culture. 

‘The second group in this tier of the diagram— the literate/sel-suflicient 
must hav 


been rather large and heterogeneous, and was also very significant. 
(It is possible that at least some of the “farmer-scholars” mentioned above 
ought to be placed here.) Since we know so little about literacy rates in the non- 
elite segments of Ming- Ch’ing society, there is no way to estimate the size of this 
group, but [ would suggest that the proportion of functionally literate adult 
menina village must have been comparable to, though somewhatsmaller than, 
the proportion of “middle” or “rich” peasant households in the preceding 
generation, and similarly for the rural population of a region in general. 
Families that were living right at the edge of subsistence could not have allorded 
to send children even to the village school; but every family that v 
cumulate a little surplus probably tried to give at least one of their 
tion. In the early twentieth century, therefore, anywhere from roughly 15 
to 45 percent of the adult men in the rural population, depending on province, 
could have been functionally literate.* There must have been some women in 
this group, but I believe that the wiv 
seldom as well educated a 
their class, and in eve 


as able to 


suns some 


+ of moderately educated men were 
s their spouses | since people tended to marry within 
) the men would have been better 
educated, on balance, than the women). Therefore, the number of literate 


ss except the lowe: 


women in the middle region of the structure of dominance was probably rather 
small. An illustration is provided by the brief glimpse of a woman's ballad- 
reading circle given in James Hayes’s essay. Village women would gather to 
listen to someone chant ballads from printed booklets or broadshee! 
cially designed for women to read or sing” (below, p. 89). This makes sense 


only if most of the listeners were illiterate. 


s “espe 


In the larger towns and citie 


. many of the shop owners and some of the 
crafismen were probably literate in varying degrees short of a full classical 
education, and they too belong in this category.°* The importance of 
specialized occupational literacics of various kinds has been stressed in recent 
reports by participants in a large-scale study of popular literacy in Chinese 


The percentages of rich and middle pe 
Fsherick, “Number Games 
Rawski’s estimates: 


18 in various provinces in the 1930s are given in 
(cited n. 34), p. oq. table 7. These figures are roughly consistent with 
1c Fiducation and Popular Literacy cited 0. 4). p. 23 

°5 Information on the literacy ratesin va 


lus occupations in sixtecnth-and seventeenth-ventury 
England, which provides a good starting point for thinking about urban literacy in Ming-Ch'ing 


read by anyone concerned with the interreltions of social and cultural stratification in the 


premodern period. 
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history that has been organized at the Chinese University of Hong Kong, 
including Thomas Lee, David Faure, and Alice Ng. Just how specialized 
literacy could be is vividly suggested by a vocabulary book (/sa-lzu) described 
by Faure and Ng. It consists entirely of the names of fish, arranged in rhyming 
couplets to facilitate memorization, and of numerals. It was probably used by 
apprentices in the fish trade when they were learning to keep accounts, write 
receipts, and so on.°® Of course, a person who knew only the characters for 
three hundred kinds of fish was not literate in any meaningful sense of the word. 
But the example points up the importance of literacy in all but the simplest 
kinds of commercial endeavors. We do not yet know what the literacy rates 
were in Chinese cities in the Ming~Ch’ing period, but they certainly were 
greater than rural literacy rates. 

All in all, the literate/self-sufficient group made up a substantial portion of 
the literate population. These yeomen and burghers were peculiarly well 
situated to mediate between elite and folk culture, They lived close to the 
illiterate peasants and town workers, often earned their livings in similar ways, 
and probably enjoyed similar entertainments. Yet they could read, and hence 
were able to have direct access to at least part of the realm of the written word. 
They closely resemble the ch’u-shih who form “the central and best developed 
ss of characters in [The Romance of the Three Teachings],” according to Judith 
Berling. It is true that some of them are hsiu-ts'aé (i.c., sheng-yuan), but “the bulk 
of the ch'u-shih in the novel do not seem to have competed in the government 
examinations or studied in government schools. The term seems to connote 
simply ‘gentlemen’ in the sense of members of the local (nonnational [i.e., not 
legally privileged]) town elite. They may have a modicum of education, but 
they are not elites by virtue of scholarly achievement” (see below, p. 194). The 
“literate men with interests in land and commerce, [who] were eager to co- 
operate with state authorities in the standardization of cults,” and who assisted 
in the construction of state-approved temples, of whom James Watson writes in 
his essay, can probably also be placed in the literate/self-sufficient category (see 
below, pp. 293, 314)- We also see men from this group in James Hayes’s essay, 
sharing with their illiterate neighbors information about proper ritual forms 
and lucky days found in books they owned and could read (see below, p. 102). 
The reciters of the Sacred Edict, discussed in Victor Mair’s essay, who read stories 
to fascinated village audiences, should probably be included in this group, too. 
Though they of course were itinerants and not “yeomen” or “burghers,” they 
probably did as much to bridge the gap between the learned and illiterate as 
their more respectable counterparts. 


c 


°° This information, and other preliminary findings of the Chinese University of Hong Kong 
project, were presented in papers by Lee, Faure and Ng, and others (Bernard Luk and Yue-him 
Tam) at a panel on popular literacy at the 1982 annual meeting of the AAS. 

©? Rawski, Education and Popular Lileracy (cited. 1), p. 17. 
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Since the typical members of this group were comfortably off but not 
wealthy, it is unlikely that they constituted a market for expensive books. But 
they certainly must have purchased less costly reading matter, such as cheap 
editions of the classics with simple commentaries, almanacs, shorter (and 
therefore less expensive) pav-chian and shan-shu, ballad broadsheets and 
pamphlets such as the “wooden-fish books” of Kwangtung (some of which were 
specially prepared for women, as we have seen), and so on.°* This group must 
also have formed the backbone of the audience for what W. L, Idema has called 
“chapbooks.”” °° According to Idema, these novels were written in “a dreary. 
repetitive, and monotonous ‘navelese, ” quoted very few documents written in 
the literary language (these appeared frequently in novels aimed ata more 
sophisticated audience}, and contained “few if any historical or literary allu- 
sions, besides the most obvious.” 7° Note too that their “subject matter followed 
the popular theatre,” that they were almost all anonymous, and evidently 
tly published in what 
were obviously cheap editions,”! Clearly such books were intended for people 
very similar to those in the literate/self-sufficient group that I have been 
discussing. These novels, and all the other inexpensive texts aimed at non-elite 
reading audiences, have hardly been studied, since they were despised by the 
Chinese scholars who taught the teachers of our teachers, and their contempt 


aimed at non-clite readers, and that they were freque 


has been passed on from generation to generation. Moreover, these books are 
difficult to find, for the book collectors who were interested in such “trash” were 
rare indeed. But in the aggregate, such works must have been far and away the 
most widely circulated literature in late imperial China. It was the only kind of 
text that many people ever read. The cumulative impact of these writings on 
Chinese culture was very great, for not only did they give order and direction to 
the ideas and beliefs of the moderately educated people who read them, but 
they probably influenced significantly a great variety of oral material, ranging 
from the rules of propriety to the adventures of Judge Pao, that circulated 
among the illiterate everywhere in China. These texts, standing as they did on 
the boundary between the written and the oral, played a crucial role in the 
complex process by which elements of elite literary culture were translated into 
terms that the illiterate could comprehend. 


James Hayes’s and Susan Naquin’s essays, pp. 82-92, 272-273, helow. On “wooden- 
fish books" see Leung Pui-chee 325%, Hsiang-kang ta-hsuch suv (sang mui shu hsuelu yi yen-ehin 
AE A LT A et BR SE HAL BT FE [Wonden-fish books: critical essays and an annotated bib- 
fiography based on the collections in the University of Hong Kong] (Hong Kong: Centre of Asian 
Studies, University of Hong Kong. 1978). See also Cantonese Ballads from Germany, ed Wolleam 
Eberhard ‘Taipei: The Orient Cultural Service, 1972 [Asian Folklore and Social Life Monographs, 
vol. 30) 

© Chinese Veinarudar Fiction ‘cited n. 5), pp xi-xit 

Ibi 

“'Thid 


pp lili, Isi, 119. 


66 DAVID JOHNSON 


‘The final group in the second tier of the diagram— the literate/dependent— 
could not have contained very many people, at least among the rural popu- 
lation. We can say, though, that since the poorest peasants were unable to 
educate their children, any poor peasant who was functionally literate prob- 
ably had come down in the world since he was of school age. Such a person was 
not likely to have had a benign view of the prevailing order of things. Slipping 
from a comfortable position in the world to the edge of the abyss breeds both 
anxiety and rancor. It seems probable therefore that this group may have 
produced more than its share of rebels and members of millenarian cults. Their 
literacy enabled such people to see beyond the village horizon (if they chose), 
while their experiences would have made them resentful of the status quo. They 
could not have afforded even to rent books, but many kinds of pamphlets and 
broadsides appear to have been given away and posted in public places, and we 
can be sure that not all of them were uplifting moral tracts. One possible 
example of what these literate underdogs actually read has recently come tomy 
attention, It isa manual of the Heaven and Earth Society (7ien ti hui), first 
discovered in 1811 and recently republished, which is discussed by David Faure 
in an interesting paper.’? In an insightful section called “The written word ina 
semi-literate tradition,’ Faure demonstrates that texts such as this manual were 
part of both the written and oral realms. Other probable examples are provided 
by some of the White Lotus texts discussed by an Naquin and Daniel 
Overmyer in their articles in this book. This is an area where vigorous research 
is almost certain to produce important results fairly quickly, in my opinion, but 
at the moment we know all too little. 

This brings us to the final three groups in the diagram: the illiterate/legally 
privileged, the illiterate/self-suflicient, and the illiterate/dependent. By def- 
inition there could have been no adult men in the first of these groups, but there 
must have been a certain number of women. They, like their moderately 
educated counterparts, would have helped make oral culture part of the 
consciousness of men of the scholar-official class, first as mothers, then as 
wives. 

The second group may have been fairly large—although our ignorance of 
class-specific literacy rates makes it impossible to be sure. For example, the 
wives of literate merchants and well-to-do farmers were probably usually 
illiterate, and hence belong in this category. Then, too, many of the so-called 
“middle” peasants were probably illiterate, either because they had never gone 
to school or because in the long years of toil following their schooling they had 
forgotten the little they had once learned. 

But by far the most important of these three categories was the 
illiterate/dependent, the bottom dogs of traditional China, the familiar “il- 


7?*The Heaven and Earth Society in the Nineteenth Century 
Conference on Orthodoxy and Heterodoxy in Late Imperial China (see n. 5 


presented at the Montecito 
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literate masses,” both rural and urban, They could easily have made up half the 
rural population in late imperial times, and thus were the largest of all the social 
groups I have been discuss Not only were they the foundation of the 
structure of dominance, they also were by far the most important r 
traditional folk culture, in its various regional versior 
Iris important to note that the illiterates were no more a single homogeneo 
social group—or audience 
course, the differences between dialect-based subcultures (although, as I have 
said, we do not yet have a clear sense of how significant such differences were), 
and there were other important distinctions within the group as well. To begin 
with, many illiterate women were found in the middle and even upper ranges of 
the hierarchy of dominance. It seems unlikely that the oral lore transmitted by 
such persons was identical in what we might call ideological content to that 
current among grindingly poor peasants, nor could the two groups have been 
receptive to exactly the same ballads or plays. It seems probable to me, 
however, that these materials had a good deal in common, in light of the fact 
that women of all classes were subordinate to their husbands and in-laws. 
Second, not all illiterate men were poor agricultural laborers or coolies. Some 
undoubtedly owned enough land to support their families; others owned con- 
siderably more than that. 1 
have differed substantially from that of the truly poor, even though the world of 
the written word was equally closed to all of them. There were, in short, a 
number of differing oral cultures, quite apart from the dialect groups. 


servoir of 


than the classically educated were. There were, of 


he mentality of such landowning illiterates would 


‘These, then, are the nine social groups whose existence in Ming Ch’ing times is 
suggested by my assumptions about the main factors that shape consciousness 
and about the specific character of late imperial society. 1 trust that my 
comments on their leading characteristics will help “to make our intuitions: 
[about texts and their social contexts] more reliable,” as I said earlier I hoped 
they would. There is not space enough here to pursue in detail this discussion of 
collective mentalities—nor would my knowledge be equal to the task if there 
were. But the mode of 


the simultaneous. 


alysis advocated in this & 


deployment of communications and class criteria in the identification of social 
groups and the interpretation of texts—has some other applications and im- 
plications that are worth discussing in conclusion. 


‘To begin with, it must now be clear why 
difficult to frame satisfactory definitions of “popular culture” and 
ture.” After all, at least three v 


cholars have in the past found it so 
lite cul- 
different kinds of people are included in what 


is ordinarily thought of, in a vague way, as “the elite”; classically educated men 


with the legal privileges of gentry status; the less well educated wives and 
mothers of such men; and classically educated commoners. If. in an effort to 
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limit the scope of the term, we define “elite” as “ruling class,” then we exclude 
commoners to whom the whole literary tradition was open and who may have 
been extremely creative writers and thinkers. If we define “elite” in terms of 
edu n or mastery of the literary tradition, narrowing it in a different way, 
then we must include in it some men who were of little consequence socially or 
politically. And, of course, the term “popular culture” presents even harder 
problems: under it are subsumed four or five groups—or more, it we take 
regional ditlerences into account. [ am not arguing that the terms “popular 
culture” and “elite culture” should be abandoned—in fact, they are probably 
indispensable. But if we use these terms without a full awareness of the complex 
social realities that they denote, they will only create confusion. 

Thus, if we limit the discussion to verbal structures made by and for the 
members of a single group, it is obvious that we can use the medium of 
communication—spoken versus written, unsophisticated versus learned lit- 
erary styles—as a means of making a preliminary estimate of their origins. But 
we cannot stop there. Texts written by el lly educated men for classically 
educated readers will exhibit a range of viewpoints, not simply because each 
consciousness is unique, but because highly educated men did not all occupy 
similar positions in the structure of dominance: some belonged to the legally 
privileged gentry, while the bulk were pre-gentry commoners. It will not do to 
inese was written by a man who was a 


ssi 


assume that any text in classical 
member of the legally privileged elite. On the contrary, we should expect any 
ical texts from the Ming—Ch’ing period to exhibit various 


large sampling of ¢ 
viewpoints, 

The same argument can be made for oral material, although here the 
discussion must of necessity be largely hypothetical, since so little material 
prepared by and for illiterates has survived and is accessible. Still, we know that 
successful storytellers, actors, ballad singers, preachers, and other performers of 
oral literature who intended to entertain or instruct, were very sensitive to the 
expectations and aptitudes of their listeners, whether or not they were of the 
same class, and certainly adjusted their “texts” to fit their audiences. Their 
performances have vanished, but it may be that careful research will enable us 
to identify not only regional groupings (and perhaps also urban and rural 
groupings) in Chinese folk tales, ballads, and the like, but also at least two class 
related groupings: the oral literature of the most dependent segment of the 
population, and of those who were at least self-sufficient —laborers’ tales and 
landlords’ tales, coolies’ ballads and masters’ ballads. 

‘Texts read by and prepared especially for moderately educated readers can 
be approached in the same manner, for as a group they extended across a very 
large part of the structure of dominance. But since 1 very much doubt that 
yeomen wrote what yeomen read, we here confront the problems discussed in 
the first part of this essay (above, pp. 42-43). When an author is trying to 
reach an audience in a social group other than his own, we must know 
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something ahout his text’s actual readership before we can use it as evidence of 
the target group’s mentality. Otherwise, it can only be used as evidence of its 
author's conception of the mentality of his intended audience. Yet even in such 
an unpromising situation, the methodology I have outlined above can be 
helpful. If we are dealing with a popular text of some complexity, such as The 
Romance af the Three Teachings discussed by Judith Berling in chapter 7, or the 
Liu Hsiang pao-chiian wwanslated and analyzed below by Daniel Overmyer, both 
of which were written by individuals with a substantial command of the 
resources of written Chinese, it is probably safe to assume that the authors either 
belonged to the gentry or were classically educated commoners. Very often the 
subject matter of the text itself will be enough to enable us to decide which of the 
two it was, for I take it as an axiom in the interpretation of Ming and Cling 
literature that members of the legally privileged, classically educated elite 
almost always were committed to the philosophical-religious orthodoxy that 
can be called Neo-Contucianism, if that term is construed in its broadest sense. 
They had been thoroughly imbued with a characteristic world view during 
their pursuit of examination degrees, and, as offic’ e members of a quasi 
priestly class, one of whose chief duties was the rectification of ideological 
deviations and the extirpation of heresy. Naturally there were exceptions, but 
in general I believe we will usually be on safe ground if we assume pre-gentry or 
ally educated author in late imperial 
time: (especially if they were 
strongly colored by Buddh d disapproval of the 
en, or advocated the equalization of property, or 
land 


Is, we! 


non-gentry background in any clas 


who advo 


ed new or unusual religious ideas 


m or Taoism), or express 


present condition of wor 
supported any other doctrine that tended to undermine the existing socia 
political order. 

OF course, dependency and powerlessness did not invariably engender re- 
sentment and antagonism in those who experienced them—far from it. Few 
poor people had much hope of improving their lot, so they usually tried to come 
to terms with the conditions in which they lived. In this endeavor they received 
the constant encouragement of the ruling class, one of whose major concerns it 
was to make the people “willing partners in their own subjection.” It would be 
naive to expect only outrage and despair in the lowest reaches of the structure of 
dependence, Deference and resignation, expressed in terms partly imposed 
from above and partly inherited from countless earlier generations of poor and 
vulnerable forebears, were far more common 

Yet consciousness of the sheer fact of subordination (or dominance) is 
present in one form or another, since it is near the very heart of a pe 
experience. That is why we can frequently detect 
and novels. How are commoners regarded by the author? From what elas 
the hero come? How does the hero treat characters from various classes? How 
frequently are representatives of various social groups seen, and how important 
are they to the action of the plow Even if the protagonist is an official or scholar, 


“social viewpoint” in stories 
does 
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as is so often the case, a story may still have a point of view that is non-elite (as in 
the story so ably translated by H. C. Chang as “The Glerk’s Lady”).73 
Moreover, the position of a person in the systems of communication largely 
determined the manner in which he expressed his attitude toward his lot in life, 
whatever that attitude may have been. In short, the members of each group 
defined above had a characteristic sense of where they stood in the great 
structure of dominance and subordination, and also a distinctive style in which 
they expressed the ideology that reflected that sense. 
hada characteristic combination of content and style—which follows directly and 
necessarily from the fact that consciousness is shaped both by experience and by 
words. This, finally, is why the methodology presented above provides a 
rationale for linking a text and its context, something that is essential for the 
proper interpretation of any document. 

The method of analysis developed in this essay has the additional advantage 
that it can be combined very effectively with G. William Skinner's regional 
systems analysis. It is clear, for example, that a wealthy region was liable to 
have a higher literacy rate and general educational level than an impoverished 
one, and that in consequence their verbal and intellectual cultures would have 
differed noticeabl: 
jangsu and Chekiang’ 
wealthy provinces a higher propor 

Furthermore, in a given region the periphery was likely to have hada higher 
proportion of poor, and therefore uneducated, people than the core. Thus, the 
educational level of the bitterly poor Huai-pei area, which was largely periph- 
eral in Skinner's terms, was very low.”* Moreover, the communication net- 
were denser in the cores of regions than in their peripheries.” A person 
living in a core area was exposed to a greater variety and volume of messages, 
both oral and written, than someone living ina remote peripheral area. It seems 
probable, therefore, that there were systematic differen pe 


group's mentality thus 


That “women poets were particularly abundant in 
late Ch’ing surely reflects the 


ct that in those 
74 


jon of women were literate. 


s between “core” and 
“peripheral” mentalities at all levels of education and literacy. ‘The more 
frequent occurrence of shamanic healing in the peripheries of certain regions 
than in their cores in the late nineteenth and early twenticth centuries, reported 
by Donald Sutton in a recent paper, is an example of such diflerences.”? This 
line of analysis also leads directly to the conclusion—which Skinner regards 


7°Chinese Literature: Popular Fiction and Drama (Edinburgh: Edinburgh University Press, 1973)+ 
pp. 184-204. 

7*Mary B, Rankin, “The Emergence of Women at the End of the Ch’ 
Chin,” in Women in Chinese Society, ed. Woll and Witke (cited n. 62), p. 41. 

Perry, Rebelx and Revolutionaries (cited n. 33). p. 38. 

"Skinner, The City in Late Imperial China (cited n. 40), pp- 216, 281 282 

77 Pilot Surveys of Chinese Shamans, 1875-1945: A Spatial Approach to Social History,” 
Jounal of Social History 15:39-50 (Fall 1981) 


ig: The Case of Chin 


COMMUNICATION, CLASS, AND CONSCIOUSNESS 7 


with some suspicion but which is borne out by the virtually unanimous testi- 
mony, intentional and unintentional, of twentieth-century Chinese urban 
intellectuals —that there were important diflerences between urban and rural 
mentalities 


78 [tis interesting to note in this connection that of the two types of 
White Lotus sect discussed in Susan Naquin’s essay, one—-the “sutra- 
recitation” type--was predominantly urban, while the other the “medi- 
tational” type —was largely rural, and that the former made greater use of texts 
and had a higher proportion of literate members than the latter. (See below, 
chapter 9.) 

‘The social-cultural analysis employed in this essay also helps us understand 
more clearly the ways in which ideas and values moved in Ming-Ch’ing China, 
which is one of the main concerns of this book. Everyone recognizes that the 
bonds of sympathy on which all persuasion or entertainment depends develop 
much more quickly between people who occupy similar positions in the struc- 
ture of dominance and whose cultural levels are comparable.”? This is usually 
what we mean when we say of an author or storyteller or preacher that he 
understands his audience. Having shared their life experiences and education, 
and thus knowing their needs and expectations, such a person is far better able 
to reach them than someone to whom their lives are unfamiliar, and whose 
education has been unlike thei 
one group in Figure 1 to another, quite distant one must almost always have 


rs. Hence, the movement of values or beliefs from 


involved the mediation of some of the groups lying in between. If we want to 
understand how, for example, a Buddhist concep! 
centuries, from a classical Chinese translation of a Sanskrit text into the 
consciousness of the average peasant— that Yama was the king of Hell, for 
instance—the figure will suggest some of the paths that it may have followed on 
its journey. The same is true for elements of folk religion that became part of 
lite religious behavior—such as the making of offerings to the (u-ti, the 
ubiquitous earth gods. 

Another, far more important point about the mov: 
in Chinese society follows directly from my main assumptions. It is 
system of thought, or a rel 
verbal imagination, spread through Cl 


n moved, over the course of 


ment of ideas and values 
that asa 


gious revelation, or any other creation of the human 


ety, it must have come to exist 


1 The City in Late Imperial China, pp. 253-269. But sce also F. W. Mote’s position on this issue, 
summarized inn. 48, above, 

79 An amusing example of what happens when would-be teachers try to bridge too broad a 
cultu 


I gap is provided in Judith Berling’s essay, when the monk Inner Light tries ty explain toa 
village audience what is meant by “prajha-paramita” (one villager assumes it isa dialect word) and 
“contemplating the self-existent.”” (See below, pp. 199-200.) ‘The Sacred Eitict storytellers who 
appear in Victor Mair’s essay obviously understood their village audiences far better (below, pp. 
354-355): Peng P'ai gives an engrossing account of the difficulties he had in the 1920s, as the 
educated son of a local landlord, in reaching the peasants with his 


as about peasant unions, and 
what he did to overcome them, Serds of Peasant Revolution (cited n. 59), pp. 19-26, especially p. 
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in a number of versions, each produced by or for an important social-cultural 
group. The principal beliefs and dominant ideas that clustered around the most 


fearsome and fascinating aspects ofhuman existence—the systems of traditions, 
precepts, information, and inspiration that we call religion, law, medicine, 
historiography, science, and the like—were always formulated and transmitted 
in ranges of related texts (oral and written), from peasant proverbs and tales to 
learned treatises and sophisticated narratives. To appreciate the true impor- 
tance for Chinese history of a complex system of thought, such as Neo- 
Confucianism (or of a less elaborate grouping of ideas, such as the teachings of 
Lo Ching, or even of a single concept, such as the notion that there is a deity 
named Ma-tsu), it is essential to study all the versions of it that were produced. 
These can be treated diachronically or synchronically. Tracing the divergence 
and amalgamation over time of subtraditions within larger traditions gives 
what I believe to be the truest picture of the development of Chinese intellectual 
and religious history. And studying the similarities and differences in the 
stem of thought current in a given era—such as 
is the only way to comprehend what it really meant for 


versions of a mature 
Buddhism in the Sung- 
Chinese then. 

‘The variations in a system of thought, a story cycle, a religious idea, and so 
on, are important for another reason: they provide the key to the mentalities of 
the major social-cultur al that was 
specific to a given group, and discovering what the versions of various ideas or 
systems of thought intended for that group had 
content, we will gradually achieve a deeper understanding of that group’s 
collective mentality. And as in time our conception of the whole range of 
collective mentalities becomes clearer, our comprehension of what they had in 
common will improve as well, until at last we begin to see what made them all 
Chinese. 


| groups. By studying the verbal mate 


common, both in form and 


PART II 


THREE 


Specialists and 
Written Materials in 
the Village World 


James Hayes 


In the old, central part of the industrial town of Tsuen Wan in the New 
‘Territories of Hong Kong, in the streets adjoining the market, can be found a 
number of letter writers. They cater to people who have private business 
correspondence to attend to or who wish to send a letter to a government 
department but cannot write or cannot write in the approved style." 


T owe the three editors of this volume my appreciative thanks for the care they took before, during, 
and since the conference in hetping me to discern the specialists’ role in tradi ty, 
especially as that role has persisted, owing to the on-going need for spec vices, in Hong 
Kong. 1 am also much indebted wo Barbara Ward, who helped me shape this essay; Lynn White IT, 
for obtaining materials I could 
ons; and to 


jonal Chinese soc 
lists’ 


jot find in Hong Kong; Ramon Myers, for his usual incisive and 


helpful observa 


ichard J. Smith, who shares my obsessions with the subject matter 
and himself makes no small contribution to the wider study. My special thanks go to my late father- 
in-law, Wong Kwan-pui if #t jl), who died in October 1979, aged 81. It was he who furthered my 
understanding of the link between the great poets of T’ang and Sung and the common people, and 
the extent of their attachment to their culture. He was not in good health, but took a great interest 
in my attempts to learn, and gave valuable assistance and tolerant, kindly encouragement, which 
are keenly missed. 

In this essay, I have not discussed medical specialists and their texts. This is a substantial 
omission, given the wealth of printed and manuscript material available on the Hong Kong book 
market. Though I have collected such items for the Kwangtung Archive at the Center of Asian 
Studies, University of Hong Kong, this field isa specialized one in which Lam not qualified to write, 
and its ph {erature of popular culture must be left to others to determine. 

‘The interested reader is referred to three other works by the author on the subjects discussed in 
this essay: Popular Culture in Late Ch’ing China: Printed Books and Manuscripts from the Hong 
Kong Region,” Journal of the Hong Kong Library Association 7:57-72 (1983): the Chinese book lists to 
gowith it are published in Jounal of the Hong Kong Branch, Royal Asiatic Society (herealter JHKBRAS) 
20: 168-83 (1980) (published 1983). My book, The Rural Communities of Hong Kong: Studies and 
Themes (Hong Kong: Oxford University Press, 1983), contains both old and new material from 
fieldwork. 

"Information derived from a survey undertaken in 1981 by staff of the District Office, Tsuen 
Wan, New Territories Administration. The types of letter most in demand, afier family letters to 


in the 
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The men who find full- and part-time employment in this way are the 
survivors ofan old tradition of service. They are a direct link with the specialists 
in letter writing and social protocol who, until comparatively recently, could be 
found in every market town and village in the Hong Kong area. They are also 
part of the larger body of specialists described in this essay, who played a major 
role in transmitting vital elements of Chinese culture from one generation to 
another and ensuring that diverse elements in the Chinese cosmos maintained 
harmonious relationships. 


This essay concerns such men and their stock of written materials, both 


printed and handwritten. It has been prepared in the face of considerable 


disadvantages. In the seventy years since the fall of the Ch’ing, and especially in 
the last forty years, events unfavorable to the preservation of records include the 
Japanese military occupation of Hong Kong from 1941 to 19457; the massive 
postwar redevelopment of the New Territories by the Hong Kong government; 
and the modernization or replacement of many old houses by their private 
owners in places not affected by general redevelopment. In Southeast China as 
a whole, the stock of written material must surely have been reduced by the wars 
and the local disturbances of 191 1 1949, and by the upheavals and destruction 
that have accompanied political action at various times since 1949.> Finally, 
everywhere in the region, climatic conditions and the ravages of insects must 
have ruined or destroyed many books and papers.* 

Handwritten materials are, of course, no less vulnerable to these hazards 
than printed books, and to me it is significant that they have survived at all. 


China, were those to the Hong Kong government's housing department 
ing large numbers of the population, 

>The Japanese wartime occupiers are blamed for all manner of destructior 
Hong Kong government's prewar files and records, to private documents of all kinds and even to 
large and venerable trees in the villages. They are overconvenient scapegoats for losses of all kinds of 
valuable material, though I suspect that little could be laid directly at their door, Indirectly, 
however, the fears they engendered did lead to much destruction, as recorded in note 4 helow 

*See, for instance, Lo Hsiang-lin, “The Preservation of Genealogical Records in China,” in 
Studies in Asian Genealogy, ed. Spencer J. Palmer | Provo: Brigham Young University Press, 1972), pp. 
50 


various aspects of its 


work in hor 


ranging from the 


id former senior colleague K, M. A. Barnett (Hong Kong Administrative 
1933-1969, District Commissioner, New Territories 1954-1958) wrote to me with special 
reference to the wartime Japanese occupation of Hong Kong, “many New Territories families 
were afraid to retain written records. In the Clearwater Bay area, the zrukpoo ((sik-po: in Mani 
tsuep'u) of the Lraw (Loh) and Lreong (Leing) clans were buried and Twas present when the 
‘Zrukzcorng (isik-cheing; in Mandarin, lsu-chang) of the Lraw clan dug up his to find that damp and 
vermin had shredded it, With the zrukfoo were several Stoo banknotes and I was able to get the 
bank (Hong Kong and Shanghai) to replace them, because the numbers could be made out; but the 
notes resembled red lace.”* (Romanization is in Barnett-Chao system of Cantonese, with Meyer= 
Wempe form in parenthesis.) A vivid description of adverse conditions in a matshed government 
olfice in the New Territories, with their effect upon the records, is given in a long minute by Cecil 
Clementi to the Honourable Colonial Secretary of Hong Kong dated 6 July 1906 (Colonial 
Secretary's Office (CSO) 124/06 in the Public Records Office, Hong Kong) 


Ser 


WRITTE! 


MATERIALS IN THE VILLAGE WORLD 7 


Their endurance can only be attributable to the great store their owners set by 
them. In considering them, and the specialists to whom they belonged, this 
essay represents no more than a preliminary notice of a very wide and poten- 
tially important field of enquiry. If these handbooks can be collected in suf- 
ficient numbers and variety, they will represent a new body of research material 
that has much to add to our conception of traditional Chinese society in the 
countryside 
that can report that intensi 


nd its social and political organization. It is with great satisfaction 
collecting work of this kind is being undertaken 
by a group of my [riends in the Chinese University of Hong Kong. 
Tobtained the material for this essay from fieldwork and discussions with old 
residents as well as from general collecting, and it has seemed useful to provide 
an account of the base area in which I made local investigations. I chose my 
workplace, the former small market center of Tsuen Wan with its surrounding 


villages, for the quite practical reasons detailed below. 


TSU 


WAN AND THE NEW TERRITORI 


Tsuen Wan is located in the western New Territories, close to present-day 
urban Kowloon. The district includes neighbouring Kwai Chung and the 
adjacent inhabited islands of Tsing Yi and Ma Wan.° At the 1911 census of the 
colony of Hong Kong the ‘Tsuen Wan district had a population of 2982 
persons,” of which 2249 were Hakka and 54 . With the exception of 
those residing in the market ge, all were rural dwellers living in a score of 
isolated, self-managing communities of one or more lineages, with populations 
ranging from several tens to several hundreds. ‘The villages had their own 
institutions: among them ancestral halls (one or more for every settled lineage, 
however small), community temples in the four geographical parts of the 
subdistrict, a dozen schools, and a considerable number of landholding trusts. 


0 were Punt 


*The collection effort began in 1978 with a survey of historical tablets: see JAABRAS 
19: 192-194 (1979). E began the quest for manuscript handbooks and am continuing the search 
areas where I have village friends, However, this search has been greatly extended and more 
intensively conducted by Dr. David Faure and his colleagues at the Chinese University of Hong 
Kong, with the help of two of my fellow district officers, Dr. Patrick Hase in Shatin and Mr. Chan 
Sui-jeung in Sai Kung. Material is coming in fast for photocopying, and some has been bound and 
deposited in the public library at Hong Kong's city hall. 

© A Gazetteer of Place Namesin Hong Nong, Kowloon and the New Territories (Hong Kong: Government 
Printer, n.d. but 1960), pp. 148-154: for miscel 
notes in JAKBRAS 16:282- 28% (1976): 17: 


ancous information on old ‘Tsuen Wan, see my 
79, 183-198, 216-218 (1977): 19:204-216 
inese Genealogies 
Asian and Afrwcan Family and Local History (Salt Lake City: 
hurch of Jesus Christ of Latter Day Saints, 1980), vol. 11. 

7 Sessional Papers 1911 (Bapers presented to the Legislative Council of Hong Kong, (03) (21, 26, 
and 6). Clover investigation of the census returns increases these numbers, since the population of 
certain villages listed on 2g under Au T’au District and on 35 under Tai Po 
be added. 


b8 
(1979). See also my article “Chinese Clan Genealogies and Family Histories: 


as Local and Family History,” 


Corporation of the President of the 


strict would have to 
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In this area, in late Ch’ing, the villagers depended for their livelihood upon a 
farming economy based on two annual rice crops and upon coastal fishing from 
small boats and stake nets operated from the shore. They supplemented their 
income by cutting grass and firewood to sell in Hong Kong and Kowloon, and 
many families also made bean curd and bean stick to sell in the urban areas. 
‘There were some rural industries, such as distilling, fruit preserving, preparing 
fish paste and soya sauce, manufacturing lime for the building industry, and 
making incense powder. In the market street, there were general shops and a 
number of specialists, including persons who built and repaired houses, made 
agricultural tools, and rendered various other services to the local population. 

All these villages were fairly typical of settlements in the New Territories, but 
there was nonetheless a considerable diversity of settlement in the Hong Kong 
region. Tsuen Wan was one of the smaller and later settled subdistricts, not to 
be compared with those around the larger market centers of Yuen Long and 
‘Tai Po in the northern New Territories, or with the coastal market centers and 
boat anchorages of Cheung Chau and Tai O. At the 1911 colony census, these 
places had land and boat populations of 3964 and 2248, and 4422 and 5413 
respectively, while the total recorded resident land population of the whole 
New Territories (excluding New Kowloon) was given as 80,622.8 Many of the 
men were working abroad or on ocean-going steamships. 


THE CATEGORIZATION OF RELEVANT MATERIAL 


From the stock of materials that has come to my notice from the New Territories 
and ¢ ellaneous papers potentially accessible to 
families in the local village arket towns of the Hong Kong region fall into 
three main categories: various types of books and handbooks; books provided 
for and by specialists; and written materials providing the cultural and social 
context of daily life. As I shall attempt to show, this last set of materials 
constituted a fund of original sources remarkable for its richness and intensity. 
Together, these three categories of written materials constituted the corpus of 
“literary” influences that, in varying degrees of presence and effect, attached 
themselves to Chinese rural and town life in late Ch’ing Kwangtung. 


sewhere, the books and mi 


BOOKS AND HANDBOOKS 


‘The following items fall under the heading of books and handbool 
1. Genealogical records 
2. Handbooks of family and social practice 
3. Almanacs 


* Sessional Papers 1911: 103 (26 and 38). The floating population of Tai O is included in the 
ntau figure. 
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4. Collections of couplets for every occasion 

Educational texts, including classics, primers and other aids to literacy 
Guides to letter writing, simple and literary 

Guides to contract forms 

Encyclopedias of daily use containing a wide range of materials drawn 
from the preceding categories 

Ballads 

Popular poetry 

it, Novels and stories relating to behavior and its r 
fortune 

Morality books (including book 
popular religion) 

Although much of this material was printed, there is increasing evidence th 
good deal was also kept in manuscript. I shall now briefly describe the v: 
types lis! 


Jevance to good or bad 


s about the deities worshipped in the 


rious. 
ed here. 


1. Genealogical Records 

Many Kwangtung lineages had lineage records (chia-p'u), mostly kept in 
manuscript. The Tsuen Wan subdistrict of the New Territories is a fairly typical 
case. Among its fifty long-settled lineages, which today vary in size from several 
tens of persons to between six to seven hundred, more than half have 
genealogies. ‘Twelve more state that they possessed them until the time of the 
Japanese occupation, 1941-1945. but that they either lost or destroyed them 
before or during that time. All but two of these genealog 
and those only recalled, are in manuscript and many of them are clearly old, at 
least in origin. The longest handwritten record consists of 136 pages and the 
shortest consists of about 10.” 

‘These records were normally kept by elders in the va 


ies. both those extant 


jous branches of the 
lineage, and were not ava on. However, their 
existence was probably known to all, which is why, in 1go1, E. H. Parker, the 
British sinologue-consul, was able to state (with a pardonable degree of exag- 
geration) that “the commonest Chinaman can trace his descent back by 
memory for from 200-590 years, or even more by referring to his “genealogy” 
book at home.”!° 

Phe genealogy’s m. 
families to organize themselves in venerating the ancestors, ‘These records 
brought together all kinds of information on lineage members and lineage 
property. The genealogies contain a greater or les 
descent lines and provided a varying range of material about (mostly) male 
persons in past generations. Information on ancestral halls and lineage land, 


able for everyday consults 


basic reference to enable 


purpose was to s 


rVve as 


er number of names and 


inese Clan Genealogies and Family Histories,” pp. 4-5. 
1F H, Parker, Jahn Chinaman and « Few Others (London: Jon Murr 


< 1900), p. 70. 
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the location and geomantic data of the main tombs, worshipping practices and 
requirements, schools, academic or purchased degrees, the official ranks or titles 
held by members in past generations, and the rules governing conduct within 
the lineage all had their place in a genealogy.'! Thus, genealogies served to 
heighten the general awareness of the lineage as an institution and to strengthen 
the family ethic. Naturally, the vast amount of information to be found in the 
large printed productions of wealthy clans is not usually matched in the smaller, 
hand-copied works possessed by local lineages, but contents do vary con- 
siderably and one cannot generalize with complete accuracy, 

Many genealogies-contain rules for the behavior of lineage members. These 
were considered to be of such importance for the continuance of the lineage that 
in some families they were given special attention, published separately, and 
included in printed collections of material on the subject. A famous early 
example was the Family Instructions for the Yen Clan ( Yen-shih chia-hsiin) published 
as early as the sixth century.'? A more recent instance is the Maxims for Family 
Management (Chih-chia ko-ven) of Chu Pai-lu (Chu Yung-ch’un) of the early 
Ch’ing, sometimes condensed into a one hundred character essay whose text 1 
have seen repeated in scrolls and paintings to this day. Ssu-yii Teng, the 
translator of the Yen Jnstructions, has listed other types of material in his 
introduction to that work.'* 

It is hard to exaggerate the importance 
the ancestral cult. This material serves to inculcate ethical values and obe- 
dience in families and individuals and, by extension, to encourage and main- 
tain conformist attitudes toward all levels of government, in its private or public 
forms.!* This powerful function helps to explain the numbers of genealogies of 
all types that were produced, some of which are still available today though the 
social circumstances have changed vastly. 

However, expressing rules of conduct was nat the only reason for compiling 
the genealogies. There is detectable in all instances a strong drive towards the 
well-being of the living that also helps to explain the survival of the practice. 


of this general body of material for 


"'Hsien-chin Ha, The Common Descent Group in China and its Functions (New York: Viking Fund, 
The Traditional Chinese Clan Rules (New York: J.J. Augustin, 1459), 


1948); and Hui-chen Wang Li 
especially pp. 7-13 and chap, I 

'2Scu-yii Teng. Family Instructions for the Yen Clan, An Annotated Translation with Introduction 
(Leiden: Brill, 1966). 

' Thid., p. x. 

‘These attitudes were perhaps most powerfully and economically expressed in the texts of 
grave tablets to the deceased. I have one from the Tsuen Wan district, dated in the Hsien-feng reign 
1851~1862), which, in its 129 characters, serves as the epitome of the kind, Emphasis on the family 
and the duty of subinission to parental authority was, as Sir George Staunton stated in 1810, a 
“vital and universally operating principle of the Chinese government,” which “continues to this 
day [to be] powerfully enforced, both by positive laws, and by public opinion.” From his Ta Tving 
Leu Lee: being The Fundamental Laws, and a Selection from the Supplementary Statutes of the Penal Code of 
China \reprint ed. Taipei: Ch’eng-wen, 1966), pp. xviii-xix. 
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‘This tendency can be illuswrated by an interesting and, I think, litle known 
offshoot of the genealogy, one that was common, and in some cases can still be 
found, among ordinary families, land and boat dwellers alike. The phenom- 
enon consists ofa red cloth square marked with black ink characters giving 
the date and time of birth of all family members, This cloth was drawn up for a 
man and woman at the time of their marriage, with children’s names and other 
details about them being added as they were born. [have heard such cloths 
described as genealogies (kang p’é; in Mandarin, keng-p’u) by several families 
possessing them, and colloquially as méng fs p's (in Mandarin, ming-tzu pu) ov as 
name registers.'* However, their main purpose was undoubtedly to assist with 
the drawing up of horoscopes for marriage and other occasions when such data 
were required. In the present context, their interest lies in their being found in 
very ordinary families, and in the possibility, too, that they might be seen as 
very modest genealogies and, in small clans of late settlement, as potential 


beginnings of genealogies proper. 


2. Handbooks of Family and Social Practice 

Handbooks containing descriptions of family and social practices are vari- 
ously titled chia-li and li-7, They usually comprise two main sections, dealing 
with the rites and procedures connected with marriage and with death, respec- 
tively, usually entitled Asi-shih and sang-shih. These are otherwise included in 
books under the heading chiao-chi, with “fa-ch'eng” and similar additions to 
complete their titles. 

Printed guides of this kind were quite common. The later books specity both 
the old and newly introduced prac 
complex and tedious as we go back in time, accord: 


es; the former grow progressively more 
ng to their compilers.! 


ies had thet 


Manuscript versions are also common, and fam! own handwritten 
guides. 
a few persons, were used to draw up the necessa 
. dea 
handwritten books would show whether they were merely copied from the 
printed handbooks or whether they described local and particular family 
practices, From a random reference in one of the local village books on how to 
greet a chii-jen, or senior degree holder — rathe 


“hey were generally available in even small villages and, in the hands of 
ry cards and documentation for 
ths, and so on. A detailed investigation of the 


ocea 


sions such as marriage 


an unlikely event, I would have 


'S "hose seen have come from Hong Kong Island, Lantau, and ‘Tsuen Wan. 
‘©The wording of the 1842 preface to Ch’en Chrin-sheng’s PRE) Chia-li Vieheslih chi-ch'eng 


RIGA MK (carlier preface 1770) by 


implies this, A new style guide 10 
hit, It states 
Jand toublesome forms of ceremony of the Ching. 
remonial is so important, the government is now tying to formulate a 
n of getting rid of 
extravagance, deceit, and superstition. These, it is clearly implied, are characteristic of the old 
forms! Kiuo-min jihevung pai-tiaa chan shu BAGH ADEE A 4: [Encyclopedia of daily use for the 
people of the (Chinese) Republic} (Shanghai: Kuang-i shu-chu (§) (3 Fp. 1950), chiang, pst 


that many people are still using the otd-fashic 
dynasty, and that be 
ndard system for weddings, faner 


cause: 


Js, and social intercourse, with the a 
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thought—it would seem that a certain amount of indiscriminate copying from 
printed books was being done! 

Written material was used in connection with all kinds of family occasions: 
funerals, weddings, birthdays in later life, and the celebrations that took place 
one month after the birth ofa male child, Papers drawn up on these occasions 
list the persons attending and note the presents or amounts of money they have 
given. I have seen examples from the rural community of Tsuen Wan. The 
printed eulogies sometimes prepared for the funeral services of men and women 
in elite and merchant families as well as some rural leaders also fall into this. 
category.'” Such documents are occasionally found in second-hand book stalls, 
but as they are privately printed productions for distribution rather than sale 
they are usually kept at home, where they readily fall victim to the hazards that 
beset all printed materials in times of rapid change. 


3. Almanacs 
Kulp states, “Among all the printed books of the village at the present time, 
the almanac is the most important.” '* Almanacs are undoubtedly among the 
commonest books to be found in local towns and villages, and [ have seen them 
frequently in shops and old houses. My local informants’ estimates of their 
distribution and availability varied: some said that “practically every family 
bought one annually,” nly a few households would purchase 
them,” Some said that copies would often be given free by shopkeepers to their 
regular customers at the lunar new year. Most added that, whether bought or 
provided, the almanacs would be made available to others, and that thei 
simpler contents were therefore generally known to all.!° The almanac’s main 
purpose was, of course, to indicate lucky and unlucky days. 
In his major mid-nineteenth century work, The Middle Kingdom, S. Wells 


others that 


“These are described as fod man or nof s: lik in Cantonese. 

'* Daniel H. Kulp 11, Country Life in South China, The Sociology of Familism (Ne 
University Press, 1925), pp. 278-279. In Kwangeung the almanac is known by the name Tung 
shing. Strictly speaking, it should be Tung shue, but this has been changed in popular usage because 
the correct character carries the same sound as that meaning “to lose” (sc, at gambling), which 
would never do, especially at the start of a new year, 

"The informants were mostly Tsuen Wan villagers. An idea of the contents of the almanac is 
given in Adele M. Fielde, Pagoda Shadows, Studies of Life in China (Boston: Corthell, 1884), p. 79: Mrs, 
J-G. Cormack, Everyday Customs in China (Edinburgh: Moray Press, 1935). chap. 1: Juliet Bredon 
and Igor Mitrophanow, The Moon Years A Recard of Chinese Customs and Festivals (Shanghai: Kelly 
and Walsh, 1927), pp. 13-17; Robert K. Douglas, China, 2nd ed., rev. (London: Society for 
Promoting Christian Knowledge, 1887), pp. 299-310. The almanac was also used to choose a lucky 
date for beginning a child’s education; see Irene Cheng, Clara Ho Tung: A Hong Kang Lady, Her 
Family and Her Times (Hong Kong: Chinese University of Hong Kong, 1976), pp. 66-67; and K. M. 
A. Barnett, “The Measurement of Elapsed Time in Hong Kong: The Chinese Calendar; Its Uses 
and Value,” in Some Traditional Chinese Ideas and Conceptions in Hong Kong Social Life Today, ed. 
Marjorie Topley (Hong Kong: Hong Kong Branch, Royal Asiatic Society, 1967), pp. 36-53, 
expecially 48-50. 


York: Columbia 
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Williams states that the almanac 


is annually prepared at Peking, under the direction of a bureau attached to the 
Board of Rites, and, by making it a penal offence to issue a counterfeit or pirated 
edition the government astrologers have monopolized the management of the 
superstitions of the people in regard to the fortunate or unlucky conjunctions of 
cach day and hour, ... [passages omitted in original]. Two or three editions are 
published for the convenience of the people, the prices of which vary from three to 
ten cents a copy. No one ventures to be without an almanac, lest he be liable to the 
greatest misfortunes, and run the imminent hazard of undertaking important 
events on black-balled days.2” 


Despite these remarks, the copies to be found in Hong Kong market towns and 
villages are not the authorized, officially prepared editions described by Wells 
Williams, but are copies that were compiled and published annually in Canton, 
Fo-shan, or Hong Kong itself. Besides including the usual astrological forecasts 
and information on charms and such matters as the “Twenty-four Examples of 
Filial Piety,” Chu Pai-lu’s Mavims for Family Management (mentioned above), 
and the Hundred Family Names, the local almanacs could also contain prac- 
tical advice. An example of the latter is the “Manual for Apprentices in Trade” 
included ina Fo-shan almanac of 1905 translated in full by Lien-sheng Yang in 
his article, “Schedules of Work and Rest in Imperial China.”?! Kulp also styles 
the almanae “the village textbook in seience.”?? 


4. Couplets 

‘The large number of printed editions devoted to couplets (ui-lien or lien-yti), 
the wide range of subject heads, the inclusion of sections about them in all 
guides and encyclopedias, the frequency with which collections of couplets are 
encountered in handwritten village books 
houses, temples and shrines, homes, and by 
tance of couplets as an item in the inventor 


and their common use in religious 
s and shops testify to the impor- 
y of written materials used in 
everyday life. After describing the origins of the couplet in the late T'ang and 
Five Dynasties, a local schoolmaster friend of mine wrote this for me, knowing 
my interest: 


Later [couplets] were used for celebrations, sorrows, for the presentation of gifis 
and in ever-widening uses. There is no rule erning the number of characters or 
whether the style shall be simple or complex. A good couplet not only delights the 


29S, Wells Williams, The Middle Kingdom, A Survey of the Geography, Government, Literature, Social 
Life, Arts, and History of The Chinese Empire and its Inhabitants, vew. ed. London: W. H. Allen, 1883), 
vol. IL, pp. 79-8 

2! Lien-sheng Yang, 
sity Press, 1953), pp. 36, 38-42. In a Hong Kong book shop, I found a similar woodblock-printed 
work, issued separately in a cheap edition, undated but from about the same period. 

2? Kulp, Country Life in South China (cited n. 18), p. 279. 


Studies in Chinese Institutional History (Cambridge, Mass.: Harvard Univer- 
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spirit but encourages virtue. A virtuous couplet educates society and creates 


benefits for the ind: 


uals as it continues the tradition 


The village handbooks I have seen from Tsuen Wan contain lists of couplets 
for use on many different occasions. One typical example contains 313 couplets 
of four, five, seven, or eleven characters to the line, seven being the most 
common. The major groupings are for use at the lunar new year (110), at 
weddings (56), at funerals (20), in various temples and shrines (37), for a new 
house (24), for schoolrooms (16), and for shops (12), with other couplets for use 
on the opera and puppet stages, at raising the roof beam in a new house, and at 
the opening of new ancestral halls. Handwritten books from elsewhere in Tsuen 
Wan and other subdistricts of the New Territories repeat this wide variety and 
help to make clear the widespread use and popularity of couplets in the Hong 
Kong region, The books collected so far come from villages, but there is every 
reason to think that they were present in the market towns, with perhaps some 
printed ones available there also. 

The relationship between printed and handwritten collections of couplets is 
close, as their contents are often similar or identical to each other, but my 
village friends agree that it is more likely that the handwritten ones were 
transmitted trom older copies than taken directly from the printed compi- 
the former often contain couplets for specific local use: for 
jay in community temples in each locality and in worshipping 
¢ (described as hsiang-i yung-lich shih) 29 


lations. Morcove 
example, for disp 
village heroes ther 


5+ Educational Texts and Aids to Literacy 

From the number and variety of copies still to be found today, it seems that 
the Four Books and Five Classics were readily available in cheap red paperback 
editions, without annotation. These were obviously intended to be learned by 
rote under the teacher's instructions and bawled out by memory in the famed 
“backing the book” procedure (whereby the pupil turns his back on the master 
and recites from memory). There were also annotated printed editions for the 


ic 


2 


plets often embody local traditions and history. A good example is given by another 
Ine day when T was young, my attention was 
ng Family 
k, New Territories of Hong Kong]. The characters on the 
Listen for the 


. who wrote as follows: * 


schoolmaster, born in 18¢ 
attracted by a pair of vertical scrolls which were posted on the gate of the Wai San Ti 
‘Temple at Ping Shan [near Castle Pe 
Is read: ‘Watch for the dragon which rose from the blue water circling this gate: 
deer which barked in this land at Ping Shan.’ I had an uncle then and I asked him if these cl 
ns used here for literary style's 


acters 


really meant what they said, or 
sake. “Thescrolls’, he said, ‘were written by ...ascholar holding the literary degree of chti-jen.’ Then 
he began the following story...” See the article in the New ‘Territories Weekly Hsin-chich chou-k’an 
RH A, 24 March 1962, in which the writer proceeded to explain the meaning of the legend 
behind the couplet. 

An interesting collection of couplets from buildings of the Ching period in the Sha ‘T’ou Chen 
subdistrict of Nan-hai County of Kwangtung is given at pp. 101-110 of the 36th anniversary 
bulletin of the Nam Hoi Sha Tau Association, Hong Kong, published by the association in 1964. 


ey were just some classical ally 
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benefit of more advanced students and a similar range of editions of such 
other important educational texts as the Trimetrical Classic, the Thousand 
Character Classic, and the Hundred Names. More practical primers and word 
lists were prepared at different times, including the comprehensive modern 
editions from the later Ch’ing and early Republican periods. These, too, came 
in very cheap editions. Practically all the copies of the texts in these gent 
printed in Canton or Hong Kong. Such productions are well covered in Evelyn 
Rawski’s recent work, and the texts, though not the word lists, were given a 
good deal of attention by nineteenth-century Western writers in China.24 My 
informants have said that such texts, being mainly for school use, could be 
bought in the Tsuen Wan market street and, of course, in Hong Kong.? 


swere 


6. Guides to Letter Writing 

Judging by the number of books old and new to be found on the subject, this 
type of guide was very popular. It was also necessary, in that letters follow a 
variety of proper forms depending upon the age, sex, and relationship to the 
writer of the person being addressed. Reverend Hardy recalls an incident 
mentioned by the Abbé Huc that illustrates this point rather aptly. While 
residing in South China, Hue was about to send a messenger to Peking. 
Knowing that the local schoolmaster came from Peking, Hue asked him 
whether he wished to send a letter to his mother. Huc expressed surprise when a 
boy was instructed to write the letter, and in response the schoolmaster said, 
“For more than a year[this boy] has been studying 
is acquainted with a number of elegant formulae 
how a son should write to a mother?"7° 


literary composition, and he 
now then could he not know 


velyn Sakakida Rawski, Education and Popular Literacy in Ching China (Ann Arbor: University 
of Michigan Press, 1979), pp. 4U-32. 125-149. and Wells Williams, The Middle Kingdom, 1, 
826-548. 572-577 

2*'The Tsuen Wan market street was not very large. Around rir it had about thiety miscella- 
mainly ofan, 
book center, The colony 


neous undertakings of which one wa childrei 
educational type, However, Hong Kong seems to have been a flo 
census of 1891 listed 57 printers and 122 book binders: “Occupatis 
Sessional Papers 1891, Table XV, p. 304. 

?6Rey. EJ. Hardy, John Chinaman at Home. Sketches of Men, Manners and Things in China (London: 
1. Fisher Unwin, 1y07), p. 205. Many letter torms in Chinese and : anslation ean be found 
in 8. Wells Williams, Eayy Lessons in Chinese ar Progressive Exercises to Facilitate the Study of that Language 
Especially Adapted to the Cantonese Dialect (Macaw: Otfice of the Chinese Repository, 1842), pp. 
210-220. See also James Summers, A Handbook of the Chinese Language Parts 1 and Hf Grammar and 
Chrestomathy (Oxford: University Press, 1863), part IT, pp. 32, 89-91. Translations of other model 
letters, ¢o and from a go-between for the marriage of a child, and wand from scholars by purchase 
and examination, are given by Mrs, Arnold Foster, fn The Valley of the Yangtze (London: London 
Missionary Society, 1899). pp- 4540, 62-63. The passion for letter-writing manuals was carried 
into the English language in such ports as Shanghai and Hong Kong, where smart boys desiring 


a general shop selling simple books f 


ws in. Victoria and Villages,” 


employment with Western firms made much use of them: see Carl Crow, jou Million Customers (New 
York: Pocket Books, 1945). pp. 72-77 
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‘These books included many letter forms for use between relatives on both the 
male and female side and across three generations, between friends, and 
between business associates. The subject matter covered births, marriages, 
deaths, birthdays. Specimen letters from and to sons studying away from home 
were supplied, as were samples on borrowing money, asking for employment, 
entering apprenticeship, and many more topics of a most varied nature. The 
guides also provided the titles of address to be used for the recipients and by the 
writers. The female side is more prominent in these books than might be 
expected. 

A typical example of a letter-writing guide is the “revised and newly 
augmented” guide entitled Hsin-iseng ch’ih-tu ch’eng-hu ho-chieh. It was published 
in Canton in 1895, but apparently first issued in 1886, and consists of 167 
double pages of woodblock text. My copy has been marked throughout in red 
ink, indicating careful study, The earliest Kwangtung work I have found in 
my collecting to date is the Chiang-hu ch’ihetu fen-yun s°0-yao ho-chi, in various 
printings, and with preface dated 1782.27 Similar material is also available in 
appropriate sections of the encyclopedias and general guides. 

Letter forms had apparently been both highly stylized and elaborate in this 
period and earlier, and the first years of the Chinese Republic saw a reaction 
against these tendencies. As with the guides to chia-/i, compilers of new guides to 
Jeter writing contrasted their simpler and more straightforward styles with the 
complicated format of earlier times.2* 

Besides these popular guides, ther 
written by famous scholars and w 


are the many pieces, mainly letters, 


ters across the ages (c'ih tu, “sample 


compositions”). These are literary productions, full of allusions and written in 
elegant style. They are often icult to understand, but usually contain 
explanatory notes. Despite their highly literary nature, these pices 
theless part ol the popular culture, since some teachers used them in their 
schools, even ifmerely asking their better pupils to lea y here and there 
by heart. Thus, some of the writers’ names and portions of the more famous: 
prose and poetry became widely known a 


Ss were none= 


1 an es 


a humble level. 


7. Guides to Contract Forms 

Blank contract forms covering a variety of situations are to be found in 
different types of handbooks, but publications also exist in which all these forms 
were brought together. I have one such, Shu-ch’i pien-meng, dated 1895 and 


2*Much of its contents appear in a later work, Aui-liang teng-kuang hsich-hesin piste 
Gt PE BEES 1522 Ht Improved, expanded primer for correspondence], available in Canton, Hong 
Kong, and Shanghai imprints with Hstian-r'ung and early Republican dates, but Ehad not until 
recently connected this with the earlier work described in the text that was used by 8, Wells 
Williamsas the basis for his Tonic Dictionary of the Chinese Language inthe Canton Dialect (Canton: Ollice 
of the Chinese Repository, 1856), pp. sisi 


24 See the foreword (undated but, like the fsu, probably 1913), entitled “Principles for Editing 
the Improved Edition,” to the Aai-liang beng-huang hsieh-hsin pi-ta, While much of the earlier content 
was carried forward, repla 


ements and additions in the 


wv style also appeared. 
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printed in Shanghai, which includes no less than 84 different forms. This book 
was reissued under the same title in 1923, with some rearrangement of the 
contents, Other Shanghai book companies published new and larger collec- 
tions in the 1930s. 


There was a great need for widespread knowledge of these forms, Judging by 
the volume and variety of documents becoming available, most social and 
economic transactions in Ching China were apparently documented in writ. 
ing.” In many such cases the writers of these contr 
the transactions, although, like the middlemen introducing buyer and seller, 
they were paid for their trouble. My enquiries show that they were likely to be 
fellow villagers and clansmen, or fellow townspeople, who in drawing up their 
documents would be guided by local custom and earlier examples.'° Thus, 
both the guides (to an unknown extent) and certainly the earlier documents 
(which were usually passed on to the new purchaser) helped to spread essential 
knowledge in this vast and vital field. Sometimes account books for certain 
properties carry the text of the purchase document for ease of reference, and 
have found blank forms si 
genealogies and other books, indi 


els Were NOL parties to 


pbled in notebooks and on empty spaces in 


ting widespread use. 


8. Encyclopedias of Daily Use (General Handbooks) 

The printed handbooks that served as encyclopedias of daily use were 
apparently quite common in the late imperial and carly Republican periods. 
Their purpose was to provide the rudiments of what was deemed to be useful 
knowledge across a wide range of activities. None dated earlier than the Chien 
lung reign have come to my notice through collecting in local boak stores, but 
we know from library collections that they existed in the early part of our study 
period.! The Ch'ien-lung publication Ch’ou-shih chin-nang, in six ts’e (preface 


2¥See Fusmei Chang Chen and Ramon H. Myers, “Customary Law and the Eeonomic Growth 
of China During the 1g Period,” Ching-shih went 4.5 and 4.100 (November 1976 and 
November 1978) for examples. Upon reflection, it seems obvious that the variety and complexity of 
Chinese economic and social rek 


Jonships must have been based on a large stock of written materia 

even at the ordinary levels of society, from the baby girl handed over ta religions house (with a red 
deed of disposal to prove it) to the sworn brotherhood between men ofdifferent chan names (with a 
with 


document to show it) to the compl 
documentary proof and- a f 
transaction in case things went wrong’. 


divisions of family property or the sale of fand agai 


genuin 


cof all deeds witnesses to prove ¢ 


3 James Hayes, The Hong Nong Region 1850-2G012 Institutions and Leadership in Town and 
Countryside (Hamden, Conn: Archon-Dawson, 1977). pp. 124-135 

“Chin Kai-ming has described and analyzed sixty-five Ming encyclopedias and reference 
Works from the Ssuk’u Catalogue in “Ha-fo ta-hsueh Ha-fo Yen-ching hsueh-she Cu-shu-kuan ts’ang 
Ming-tai lei-shu kai-shu’ 0; 65 $c 98005 (9 2 8 wh el Sata FOAL ab AE UL [An annotated cata- 
logue of Ming encyclopedias and reference works in the Chinese-Japanese Library of the Harvard= 
Yenching lustiuite at Harvard University], Ch ing-hua hosieh-pao i ALB, new si 
(June tg61). He has done the same for another forty-six not recorded in the Sww-kw Catalogue in 
“Ssu-k’u shih-shou Ming-tai lei-shu kao” 03 Mi Se 8H (CS [Ming encyclopedias and ref 
erence works unrecorded in the Suik u ch Wand tuunc-mal), Jounal uf the Institute of Chinese Studies of 
the Chinese University of Hone Kong 


S22:94-11 


2143-58) September 19by 
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dated 1771), scems to have served its purpose so well that it was still being 
reprinted by Shanghai book publishers at the end of the nineteenth century. I 
have acquired editions from three separate publishing houses from about that 
time, adding substance to contemporary complaints about book pirating!? 
Another production, very similar in size and style, the Ying-ch’ou pien-lan, in 
eight 4¢ (1896 preface), published by a fourth Shanghai house the following 
year, does not seem to have (or does not acknowledge) an earlier version. There 
are yet others of the kind. All these works carry the full range of subjects that can 
be found in similar guides produced under new titles in the Republican period. 
That period also saw a fresh wave of guides, apparently inspired by the 
constitutional change. Revision of certain sections of these traditional works 
was made necessary by the existence of new social and literary attitudes among 
the young and western-educated elite, which in turn influenced parts of the 
Chinese population in the cities.’ Each major Shanghai publishing house 
produced its own, and revised and usually enlarged ed 
years. 34 


ns came out every few 


Ballads 

Wolfram Eberhard has produced an interesting book on a collection of 
ballads that has been in the ownership of the Munich State Library since 1840. 
He describes them as follows: 


All these ballads are in the form of poems with seven words per line. Occasionally, 
a line has more than seven words, and in such cases, two words are pronounced as 
if they were one single word so that the rhythm is not disturbed. The ballads are 
printed in or near Canton by publishers which are otherwise known. Most of them 
are of the same small size which is still used today for ballads; they are printed on 
low quality paper in wood-cut print, which isoften smeared and hard to read. The 
size of such ballad books is often quite small, consisting of two or three pages only, 
Some longer hallads are published in a set of small short booklets; sometimes, two 
very short ballads are printed together in one booklet, All this is still done with 
ballads in Taiwan.” 


From the number of ballad books that can still be found in Hong Kong, and 
om the well-thumbed condition of many of them, it would seem that such 


2 


ce a high official's statement on the subject printed at the front of Ts'e-hsweh peistsuan 
HOP GWE, a general eneyclopedic compilation in thirty-two chian, printed in Shanghai by the 
t p-chai %: {; BF in 1900. 
he most common revisions are in the sections dealing with marriage and death, which 
usually contain both old and new styles of address, format, and rites for readers to follow according 
to their family’s wishes. 
See the list of Chinese books in JHKBRAS 26 
‘Wolfram Eberhard, 


nes] 
a3 


168-183 (1980) 
Cantonese Ballads | Munich State Library Collection) (Taipei: Orient Cultural 
Fish Books: Critical Essays and an Annotated Catalogue 
Based on the Collections in the Unicersity of Hong Kong | Hong Kong: Centre of Asian Studies, University 
of Hong Kong, 1978), is an exhaustive examination of that category of Cantonese ballad known as 
‘muth-ie-shue (in Mandarin, mu-yu-shu) “wooden-fish books” 


Service, 1972), p. 1. Leung Pui-chee, Woode 
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hooks were extensively distributed and widely used. Indeed, one of the Canton 
publishers also set up business in the British colony.3® 

Ballads were especially favored by women. Kulp states that in Phenix 
Village (northeast Kwangtung) “the women like to gather ina reading circle 
and listen to one of their number ‘sing’ ballads. These ballads are in simple and 
rhythmic popular language, especially designed for women to read or sing.”*7 
In late imperial China, ordinary men and women led a virtually separate social 
existence, even in the villages, it seems. Writing in the 1920s, Cheng Tien-fang 


could state (again, with special reference to Kwangtung), 


There is no social life between men and women in the village. The custom and the 
ethical teaching of the Chinese are that men and women, unless they are 
members of the same family, should keep apart as much as possible: nthe 
male and the female members of the same class never join together in a party, a 
feast, ora celebration. In making calls, extending congratulations or consolations, 
the men visit the men and the women visit the women.** 


‘The same division is reflected in the written forms of social intercourse listed in 
the handbooks. 


0. Popular Poetry 

Kulp uses the term “popular poetry” to refer specifically to the Three Hundred 
Poems of the T'ang and the “Thousand Poets” Anthology 
Judging by the copi 
monly available in nineteenth-century Canton, locally printed and seemingly 
widely distributed, and cheap editions of this poetry have a good circulation 
even today. In Tsuen Wan and elsewhere in the New Territories of Hong Kong, 


(a Sung collection). 
I have seen, cheap editions of T'ang poetry were com- 


old men say that these were among the remembered books of their boyhood, 
and verses are still to be seen on the walls of many of the surviving old ancestral 
halls, houses, and schools. There was, as noted by Lin Yutang, a strong 
connection between popular poetry and the couplets described in subsection 4 
above, since “in the “T'ang poems’ . .. in a verse of eight lines, the middle four 
lines must perforce be in the form of two couplets. And [he adds] good lines of 
poetry should be popular because every perfect line should have a melody and 
inevitableness of pas 


xpression besides the thought, like a proverb. 


2° For an account of Wu-kuei Tang see Leung, Honden-Fish Books, pp. 253-250. 

* Kulp, Countiy Life (cited n. 18), p. 270. 

Cheng Tien- 
17-18, This separation was reflected in the design 
Turner, Aivung Tung or Five Years in South China (London: S. W. Par 
the Wesleyan chapel at Tsang Sha, Canton, states that “a pa 


ng, Oriental Immigration in Canada (Shanghai: Cor 31). PP. 
1 churehes in China. J 
idge, ©. 1894), p. 38, writing of 
on runs down the middle, toscreen 
off the women from the view of the men, according to Chinese ideas of propriet 

Lin Yutang, ed., The Wisdom of China and India (New York: Random House, 1942). p. toga 
‘This explains why so many couplets by Tang and Sung poets are listed under the heads for use on. 
‘ang Yen-lun £ Se et al., Jit-vang pai-k’o ch’tian-shu (HPT AE AEB. 2 
vols, (Shanghai: Commercial Press, 1919-1920), vol. 1, pen 15. pp. 20-30. 
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11. Novels and Short Stories 

Novels and short stories were said to be common, at least in the larger towns 
and cities, Wells Williams refers to them as “the chief type of books found along 
the strect,"*° presumably referring to those sold by the hawkers who appear, 
along with other types of workers, in the earlier Western books and pictures 
describing Chinese trades.*! However, I have not found any novels and short 
stories in my enquiries in the villages so far, though they are plentiful enough in 
the second-hand book stalls and shops in the city. Elderly villagers do mention 
the titles of famous books such as the Romance of the Three Kingdoms, Water 
Margin, Journey to the West, the Investiture of the Gods and similar great novels.42 
But where they may have existed these books seem to have become casualties of 
war, climate, and change, being (in cheap printings) more fragile and probably 
less treasured than the handbooks. 

‘The villagers make no mention of other novels, particularly of those purport 


+) Wells Williams, The Middle Kingdom, vol. 1, p. 692. 

+! George Henry Mason, The Costume of China, Mlustrated by Sixty Engravings with 
English and French (London: Printed for W. Miller, 800), includes itinerant booksellers, See also M. 
Bertin and M. Breton’s China: Its C » Manufactures etc. Translated from the French (London: 
J.J: Stockdale, 1812), vol. I, p. 1 S' shops and warehouses like those of 


Bu the subject of this [print] is a stall or pedlar bookseller; he does n al books, 
but in tales and songbooks for the lower orders.” See also Jules 2 feet Galante 
(Paris: Charpentier et Cie., 1876), pp. 5 and Rawski, Education and Popular Literacy (cited n. 24), 


interesting list of twenty-three books from which Peking storytellers 
wok their stories is included at appendix 7, p. 475, in Sidney D. Gamble, Peking: A Social Surcey (New 
York: George H. Doran, 1921). Three articles by Stewart Culin (all made available tome by Lynn 
White II) on the life of the Chinese in the United States in the 1880s provide useful 
information on their reading material, customs, and amusements, These are as follows: “Popular 
Literature of the Chinese Laborers in the United States,” Oriental Studies: A Selection of Papers Read 
hefore the Oriental Club of Philadelphia, 1288-1694 (Boston: 1894), pp. 52-62; “Customs of the Chinese 
in America,” journal of American Folk-Lore 3.10: 191-200 (July-September, 1890); and 
ambling Games of the Chinese in America,” Publications of the University of Pennsyloania, S 
Philology, Literature and Archaeology, 1.4:1—17 (1891). The first of these indicates that “ro- 
mances, dramas and song books constituted the greater part of the Chinese literature current 
among the Chinese laborers in the United States, and that the remainder came from the ‘folk 
literature,’ including hooks on divination and other means of fortune telling, the ‘white pigeon 
lottery.’ use of the abacus, medicine, school texts, history and dictionaries, and letter-writing 
guides” (including the book cited n. 27). See also Alvin P. Cohen, “Notes on a Chinese 
Workingclass Bookshelf,” Jounal of the American Oriental Society 9b.3:419- 430 (July-September 
1976), 

"Besides handbooks, two “libearies* have heen discovered by the Histry Project team, One 
(1981) belonged toa “rich peasant” type of villager in the small outlying village of Hoi Ha in North 
Sai Kung. The other (1982) came from a family in the market village of Hoi Pa, Tsuen Wan. There 
aremore than three hundred books in the first collection, and more than one hundred in the latter. 
‘The Hoi Ha books have been catalogued by Dr. Patrick Hase with a view to publication, and the 
Hoi Pa collection was presented to the Urban Services Department by its owner: sce the illustrated 
accounts in the English and Chinese language press in Hong Kong for 27 May 1982. 
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ing to be set in the home province of Kwangtung. Those seen in the book stalls 
are usually set ina particular time and place, a device that adds to the realism of 
the tale for the audience. One early twentieth-century printed collection of 
short stories in my possession, the Su-hua ch’ing-Uan, set in different provinces of 
China, contains the following from places in Kwangtung: brothers quarreling 
and going to court over their deceased father’s land (see the tale “Seven Mou of 
Fertile Land”); how forecast bad fortune could be altered by good deeds (this 
story, entitled Ch’iu Ch’iung-shan, involves a famous Ming scholar from Hainan 
island, Ch’iu Chiin [1420- 1495]): should not allow bad friends to. 
turn one against the other, and the part played by a loyal wife in reconciling 
them (see the tale “The Test of Brothers’ Love”). Another woodblock collection 
of stories set entirely in various counties of Kwangtung, Hsun huan chien, is 
mainly concerned with showing how various bad deeds involved their authors 
in ill fortune, and how good deeds resulted in good fortune or a return to it.4 
(Time has not allowed a check on how many of these stories, ifany, are familiar 
to my informants and others, but it is a task worth the effort. It may, inciden- 
tally, be the case that some of these books especially those with local settings 
should be classified as shan-shu, or morality books, their purpose being so 
obviously to edify and improve behavior.) 


ow brother 


12, Morality Books 

‘The class of books called morality books, which includes books about the 
deities of the popular religion, was probably in greater supply than the various 
guides to daily life or even cheaply printed novels. Books and pamphlets 
stemming from the popular religion, and Buddhism, were printed and 
distributed by monasteries, temples, and religious specialists, Their production 
was often underwritten by wealthy men and women who turned to religion in 
their later years as a means of acquiring merit. From various entries in older 
European and American accounts of China it would appear that such works 
were plentiful. They were usually distributed by itinerant book sellers, of a 
type who long predated the nineteenth-century Chinese colporteurs of bibles 
and tracts for Western mission: 

Besidles those devoted to Buddhist and Taoist teachings and doctrines, a type 
of morality book specifically related to the more popular gods, whose images are 
still to be found in local temples. This type told of the history and miracles 
attributed to these gods, usually cautioning readers to behave well and perform 
meritorious deeds. Such books are today often found in local book shops and 


‘aoism, 


“‘T have only chtian 3-4 of this work. 

“4 Scc Hardy, John Chinaman (cited n. 26), p. 206; Fielde, Pagoda Shadows (cited n, 19), p. 280; 
Wells Williams, The Middle h'ingdom, vol. 1, p. 577; and Samuel Beal, Buddhism in China (London: 
Society for Propagating Christian Knowledge, 1884), pp. 4, 96-97, 18611, 247-248. On the 
reception of C see Hannah Davies, Among Hills and Vatieys in Western China, Incidents 
of Missionary Work (London: S. W. Partridge, r901 |, pp. 68. 21¢ and W.T. A. Barber, David 
Hill, Missionary and Saint (London: Charles H. Kelly, 1903). pp. 115-116. 
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stalls selling old books.** I 
were occasionally 
information, I imagine that, owing to its importance in the popular religion, 
this type of literature was still to be found in many villages and small towns in 
Kwangtung 


s also likely that, as occurs nowadays, broadsheets 
sued by temple keepers or trustees giving the same type of 


SPECIALISTS AND WRITTEN MATERIALS FOR SPECIALISTS, 


The large class of people I am calling specialists played, if 1am not mistaken, 
a particularly important role in Chinese society. An example comes from the 
work of the Catholic missionary Charles Rey, who prepared his study of the 
Hakka language after many years’ service in the countryside near Swatow in 
northeast Kwangtung. Rey chose to draw on the specialists and their lore for 
some of his chapters, and it is no surprise to find in his pages geomancers, 
diviners, blind fortune tellers, and the like (as well as the occasional charlatan) 
conversing with their clients or themselves serving as the subjects of discussion, 
We are here receiving the very stuff of rural life from an acute observer close to 
the people?” 


In the Hong Kong region such persons are to be seen to this day and were 
very likely found throughout the land in late Ch’ing and Republican times. 
They could be engaged to exercise their skills on behalf of groups or individuals 


over a very wide range of situations. If recent observation, augmented by 


information from books and informants, is any 


reliable guide, some pursued 
their specialist occupations full time, and others combined them with their 
principal means of livelihood. 

‘Two main groups of specialists played a crucial role at the local level — 
namely, those expert in protective rituals and the manipulation of the forces 
thought to influence human fate, and those knowledgeable in performing social 
rites and in the forms of polite intercourse. According to elderly informants from 
‘Tsuen Wan, their fellow villagers and townspeople knew well enough how to 
practice the trades or occupations that supplied them with their livelihood, but 
they were not so well versed in ritual and ceremonial matters. Yet the former 
were held to be of crucial importance to safety and well-being in this life as well 


as the next, while the latter were deemed essential for maintaining a Chines 
47 


style existence. 


45Two typical instances are compilations concerning Tin- ien Hou) and Kamela (Chin- 

a. For titles, see JHKBRAS 20:183 (1980). 

s Rey, Conversations Chinotses: prises sur le vif avec Notes Grammaticales: Langage Hac-Ka, 

reprint of 1937 ed. (Taipei: Chinese Association for Folklore, 1973), pp. ¥, 244, 41411, 540ff, 588ff. 
“Richard J. Smith of Rice University comments, “By late imperial times /i had come to 

embrace all 


hua), two popular deities of South Ci 


ms ofsacred and secular ritual, as well as the entire body of social institutions, rituals 
and regulations, conventions and porms, that governed human relations in China.” See his essay 
“The Cultural Role of Ritual in Chving China” presented to the ACLS-NEH Conference on 
Orthodoxy and Heterodoxy in Late Imperial China: Cultural Belief and Social Di 
(Montecito, Cafitornia, 1g 
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Specialists Dealing with Human Fate 

The group of specialists dealing with human fate is perhaps best introduced 
by an extract from the autobiography of the Republican scholar and official 
Monlin Chiang, who makes the following statement about his father’s beliefs: 


of wind and water and in fortune telling and 
therefore—with a sort of fatalism—that a man’s life was predetermined by 
supernatural forces. However, he also believed that by virtuous conduct and clean 
thinking one could make these forces respond by bestowing blessings upon oneself” 
as well as one’s family; thus the predetermined course of life would gradually shift 
its ground to a better course,** 


He believed in feng shui, the spi 


This credo is probably fairly typical for a person of the educated class, but by 
my observation it might also apply to many of the older generation of villagers 
in all matters concerning fate and 


today, who had a need to consult specialis 
the future. 

The written materials dealing with crises and the manipulation of fortune 
necessarily constitute a very large corpus, given the frequency of disease, the 
uncertainty of the elements, and the universality of belief in the existence of 
malevolent spirits and of good and bad influences.*” Indeed, it was these factors 
that, taken together, dictated the requirement for one or another of the services 
ollered by the main group of specialists. I wish now to consider this subject 
under a number of principal heads —namely, feng-sai, or geomancy; the 
preparation and varied use of charms; and divination and fortune telling. 


Fing-shui, or Geomancy ‘The Hong Kong countryside is dotted with graves, 
and Lam told that it was usual to engage geomancers in selecting the place ofa 
coffin burial, and practically obligatory when placing the formal, horse-shoe- 
type masonry grave of the second, or urn, burial, Lineages and individuals 
attached the greatest practical importance to_feng-shui as atlecting their good 


** Monin Chiang, Tides from the West, reprint of 1947 ed. (Taipe : Cultural Publishing 
Foundation, 1957), p- 29. This attitude towards predeterminism was apparently common all 
through the long Conlucian perind. See C. K. Yang's “The Role of Religion in Chinese Society,” 
An Introduction to Chinese Civilization, ed, Joho, Meskill (Lexington, Kentucky: D. C. Heath, 1973 
pp. 6b2- 663, 

See, for instance, J.J. M.de Groot, The Religion of the Chinese ‘New York: 
42-“Itisa doctrine of the C! 
exist, keeping up a most lively inte: 
Inever 


Jacmillan, 1910), p. 


an inveterate 
ese with the living as intimate almost 
respect that intercourse bears an ac i. 
spirits thus effectually ruling mankind’s fate. From them man has everything to hope, but equally 
much to lear. As a natural consequence, it is around the ghosts and spirits that China groups her 
religions acts, with the sole intent to avert their wrath and the evil it brings, and to insure their good 
rhe Influence of the Spirit World” 
and her 


nviction, that spirits 


that among men 
nd evil as well, the 


ce character. It brings bless 


will and help.” There is also Mrs, Gormack’s two chapters on 


and “Spectres and How to Deal with Them”, in Eversday Customs (cited n. 19), pp.231 25} 
statement, p. 231, “All who have lived in China and studied the people know how strong and real 
this influence is, ... It isa fact that they are bound about with superstitious fear of spirits, spectres 


and demons, and that they believe these are constantly all about them.” 
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and bad fortune in this life and the hereafter.*° There wasa degree of specializa- 
tion in this field. Some geomancers concentrated on the feng-shui of graves (yi 
chai), others on the feng-shui of houses and buildings ( yang-chai). Some were 
specialists in urban as opposed to rural geomancy, and others concentrated on 
siting wells, The services of all were in frequent demand in the Hong Kong 
region —-and no doubt beyond— not only for such relatively simple concerns as 
siting, resiting, or rebuilding, but also for correcting feng-vhui or even for 
harming or counteracting that of another family or lineage, for the manipula- 
tive potential was as strong here as it was in the realm of charms.5? 

Feng-shui emphasized the siting of graves of apical ancestors and the location 
of ancestral halls, since the good fortune of the living and future descendants 
was held to depend upon it. Take, for instance, the situation where an ancestral 
hall was to be rebuilt or resited. In the past, such an event could take place not 
only when the ruinous state of the old building required a reconstruction, but 
also when a geomancer advised moving the site or altering the dimensions and 
orientation of an existing building in order to improve family fortunes, Two 
such cases, typical of many of the kind, have come (o my notice recently, and 
may serve as examples for present purposes. Th contained in manuscript 
papers, one in a genealogy®? and another in a private family notebook entitled 
A Record of Correcting Feng Shui ( Hsiu-kai feng-shui chi).53 The former, dated about 
1925, refers to a reduction in the dimensions and the re-oricntation of an 
existing building, by a lineage long resident on Tsing Yi Island in the Tsuen 
Wan subdistrict of the New Territories. The second, from Shun Tak (Shun-te) 
County, dated 1907-1908, relates that a particular Ho clan had built an 
ancestral temple in 1450, and for the next 300 years their descendents did not 
have good fortune. The temple was moved to another location in 1808 by three 
of the writer’s great-grandfathers, but despite this and other measures involving 
the redirection of an adjacent stream, the family’s fortunes were still not 
sufficiently improved. A further reconstruction was planned in the writer's 
time, on the advice of another geomancer. 

Geomancers’ names and places of origin are ofte 


mentioned on grave 


S°Sce Stephen D. R. Feuchtwang, An Anthropological Analysis of Chinese Geomancy (Nientiane: 
omaney,” in The Study of Chinese Society, Essays by 
Maurice Freedman, ed, G. William Skinner (Stanford: Stanford University Press, 1979). pp. 
SUH 333+ 

*' Hugh Baker cites an excellent example of “feng-shui fighting” in appendix I of his Chinese 
Family and Kinship \London: Macmillan, 1979). The activities of fengestaa hsien-sheng and their 


Editions Vithagna, 1974); M. Freedmai 


cousins the yin-jang hsten-sheng are recounted by R. P, Johnston in his Lion and Dragon in Northern China 
(London: John Murray, 1910), pp. 118-120, 264-270. 
42'The genealogy of the Chan (Ch’en) lineage of Chung Mei, Tsing Yi, Hong Kong, of which 
copies are now available in the Chinese Library of the University of Hong Kong and in the Library 
of the Genealogical Society of Utah (Church of Jesus Christ of Later Day Saints), 
**"The original notebook is included in the collection of Kwangtung material in th 
Asian Studies, University of Hong Kong. 
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tablets, and local inves ssist in identifying these people. Generally, 
my enquiries into geomancers operating in our area showed that they fell into 
two groups: sought-after itinerants with good reputations from other places, 
and local persons, usually of the class of schoolmasters and minor local gentry. 
The latter undertook the work out of interest and the need to have something to 
do, and, of course, in cases involving requests from their friends and relatives, 
out of reciprocity and obligation. 

Geomancy generated a very large body of writings. To the corpus of pub- 
lished handbooks on all the ramifications of feng-shui must be added the perhaps 
even larger stock-—much of it probably now destroyed —of handwritten ma- 
terial. It is certain that over a lifetime's practice, most specialists would have 
prepared their own notes, some copied from rare or standard works and their 
own teachers’ writings, and others based on their own studies and experience. 
Some of this material would have been passed on to their disciples in turn. Such 
papers— individual notebooks or even a complete stock of handwritten and 
printed works—come onto the market occasionally, but, as with all specialist 
materials, the numbers that appear in this way provide a guide not to their real 
extent, but only to their nature and content, 

The reason we cannot estimate the numbers of such manuscript books in 
existence is that those addressing these different skills were mostly not for 
gencral circulation. They were private property, and the information they 
contained was probably closely guarded. Meant for the specialists’ own use, 
they were very likely handed on or allowed to be copied only when a pupil had 
satisfied his master. In this they strongly resemble the sacred texts of the White 
Lotus “sutra recitation” sects di ‘din this volume by Susan Naquin. 
Indeed, ordinary people, including family members, probably stood in some 
awe and even fear of these books.** This category of books also includes the 
specialists’ written statements of personal advice produced for individuals and 
families. These, too, were private and confidential papers that their owners 
would keep carefully especially as it was believed that, in the wrong hands, 
favorable prognostications could be reversed by other spe 8 The extent 


ialis 


“The family ofone of'my a 


cquaintances, a seventy-year-old nadm-mih-lé from Ham Tin, Pui O, 
Lantau Island, burned all his books and papers afier his death, before | learned of the event. 
**'This applies especially to astrological forecasts for individuals and ancestral graves, which are 
usually in manuscript beeause of their highly individual purpose. Forecasts in fortune telling can be 
briefor detailed. Ifthe former, they are called vid paai and if the latter taf paai, These records are 
usually kept confidential, for if another person gets to know the details and is ill-disposed, it is 
thought that he or she ean bring bad luck, illness or even death to the original person by doing, 


something harmful in feng shui such as cutting @ tree near his or her house, digging a ditch, erecting a 
pillar, and the like (I am indebted to my fiend Anthony Siu Kwok-kin of Hong Kong for this 
information). Grave descriptions. again, are private documents of concern t individuals, 
branches, and even whole lineages. They are detailed papers drawn up by a geomancer with regard 
to the geomantic properties of a particular grave or graves. I have seen only a few during my 


collecting, but have every reason to think that many more existed. 


96 JAMES HAYES. 


to which these books and papers were understood by the bulk of their clientele 
(or in some cases even by the specialists themselves) was, of course, quite 
another matter, but one of less importance than their existence, transmission, 
and execution. For the mass, the value of these books lay more in the com- 
forting protection given by, or the promise of continued or new prosperity to 
be acquired through, the specialists’ knowledge and expertise. 


The Knowledge, Writing, and Preparation of Charms Even more than 
geomancy, an expertise regarding charms was probably one of the most sought- 
after specialist contributions to everyday life. This knowledge was especially 
demanded in times of crisis, in view of the general belief in malevolent spirits 
and baleful influences emphasized above. As Mrs. Arnold Foster noted, “the 
Chinese make a very wicked use of charms. When they hate any one, and wish 
some evil to happen to him, they get certain kinds of charms which are supposed 
to be able to cause his death, or, at any rate, to make him ill, ... Another plan is 
to buy hurtful charms from a temple.””°® She also mentioned that charms could 


be counteracted by the use of other charms, bringing in the manipulative action 


referred to above.*” A later missionary, J. L. Stewart, described the charms 
emanating from Taoist priests: “They are made up of ordinary characters, 
usually greatly distorted or symbolized, with, at times, the image of a god 
depicted above and gnature below.” ** He also states that Buddhist charms 
and formulas were often “made from old Sanscrit characters, meaningless in 
their original but mystic enough to deceive the multitude.”"*° 

Charms of the former sort are frequently encountered in the handbooks kept 
by village specialists of the kind known locally as nadm-méh-l6. Some boxing 
masters of the type known as Maii-shaan sz-fod (in Mandarin, Mao-shan shih-fur)®° 
also hold such items, though in their case the charms are also written on crepe or 
cloth and worn on the body like sashes or breast pieces, for protection. It is more 
than likely that such charms have come down from earlier specialists, being 
transmitted from teacher to pupil through the generations.*! 


ts 


5 Mrs. Arnold Foster, /n the Valley of the Yangtze 
*"Ihid., p. 100. 

sy, vingstone Stewart, Chinese Culture and Christianity (New York: Fleming H. Revell, 
the contents of the almanacs. 


(cited n. 26), pp. 99-100. 


James 
1926), p. 180. Charms formed a regular part 

* Thid., p. 250. 

See Michael R. S: 
Press, 1978), pp. 128-132. 

©! One naim-méh-lé who performs protective rites in Tsuen Wan uses a handwritten book left to 
him by his teacher and dated in the Kuang-hsu reign. At Sheung Ling Pei village, Tung Chung, 
Lantau Island, the seventy-year-old village representative gave me (1980) a folded slip of red 
paper, personally copied by him from an older version twenty-five years before, which was used at 
dedication ceremonies at temples and shrines of the kind known locally as hoi Awong shim ts 
Mandarin, Mai-kuang shen-tzu). The first part of the text invited many village deities to the 


1, The Teachings of Taoist Master Chuang (New Haven: Yale University 
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he prov 
for individuals. Specialist practitioners were often called upon by communities 
when they were thought to be imperiled by evil forces that made themselves felt 
through the sickness and death of animals and humans. Atsuch times of general 
alarm, it was the duty of the village leaders to find specialists who could perform 
protective rites for the community as a whole and bring it back to stability and 
health. A notable part of these proceedings, known locally as tan fod, is the 
preparation of charms and the placing of them, with due ceremony, at each 
location for which protection is desired.? When they have to be extended 
roughly every six months, the later rites are known as nuén-fod, “warming” or 
renewing the charms. 

Judging by the material that is coming to light today, the ritual and charm- 
writing specialists could be found in most subdistricts and even in many of the 
larger villages. In an age when communications were limited and slow, the need 
fora good distribution of personnel was linked not only with the convenience of 
having specialists at hand, but also with the desirability of having the rituals 
performed in the local dialect. Specialists in the New Territories were often 
Hakka or Hoklo as well as Cantonese-speaking. 

The persons who prepared charms and carried out protective rituals were 
undoubtedly of lesser status than the geomancers, considered above, and the 


ion of charms was an important service for communities as well as 


diviners, described in the next section, Many scem to have been townspeople 


and villagers of modest education and soci: 
well-established enough in their occupations. Howev 
the elite 
officials to deal severely with persons who deluded and excited the multitude or 


I status, though known to all and 
rv, both government and 
ciety tended to frown on these arts. The provisions of the law enabled 


ceremony, and the second sent them off to their home Heaven (Tam grateful to Professor Tanaka 
Issei for this explanation). Religi 
locality. ‘The village representativ 

‘ervitorie 


is specialists had many gods and spirits to deal with in each 
ng, Tsucn Wan subdistrict of the New 
when his village was resited in 1964 and had 


jold me that he had gone round the a 
summoned forty-six gods to take up their communal abode in a new shrine fat which, however, 
there was no outward sign-posting of the 

© Such ceremonies are described in chapter 13, “Occasional Protective Rites 
Rural Communities of Hong Kong: Studies and Themes \Hong Ke 
Great importance is attache 

Other common forms of co 


presence 


“ofmy book, The 
1g: Oxtord University Press, 1983) 


to them hy village 


mmunities, 
were th 


ons to drive away pests or disease 
1 in time of drought. Specialists 
and lay people joined in the action, Ina letter dated July 7, 1877, the English missionary David Hill 
described a rain-making procession at Kuang-cli, Hupeh: “The people have heen praying for rain, 
From neighbouring temples they form processions carrying a great unsightly idol in their midst, 


m the fields and those connected with the rain-making cerem 


with one or two men carrying burning incense and a priest screaming forth some incantation, The 


forming the procession are farmers chiefly: each carries a long bamboo branch in his hand, to which 
isattached a triangular sheet of paper with their prayer written on it. This consists in almost every 
ave the lives of the people, Quickly let rain descend." Barber, Dai Hill, 


ease of four characters 
Pp. 140. 
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subverted good order and discipline in any way.*? This could apply to geoman- 
cers and fortune tellers and diviners just as much as to writers of charms, 


Divination and Fortune Telling Divination and fortune telling are other fields 
of activity for specialists of this group. This is because of the waditional belief 
that the human being’s fate is linked to cosmological influences, and that 
human life and activities are dominated by them. Stewart states that divination. 
had its origin in the Book of Changes, and describes the various accessories, both 
ancient and modern, needed for it. He adds that the ancient plan of divination 
forms the seventh division of another of China’s oldest classics, the Book of 
Documents. He also condemns the whole, commenting that ‘the use of stalks and 
the tortoise shell and the choosing of lucky days thus sanctioned, has paved the 
way for various superstitions, magic and astrology.” ®* Stewart fails to mention 
cither the superior origin and status of the early practitioners,*® or to accept 
how widespread and compelling these practices have been ever since the earliest 
times. However, he differentiates usefully between recourse to specialists for 
divination and the means whereby individuals can secure advice in the temples, 
it being the usual practice for written “fortunes” to be made available there in 
conjunction with the divining blocks (kai poof or shing poot) or use of the 
bamboo cylinder and its (Kai ch’im).°° 

All classes in traditional Chinese societ 
in fortune telling and divination 


ty required assistance from specialists 
These services were always sought in connec- 


© For some of the legal provisions see Staunton, Ta Taing Leu Lee (cited 11, 14), PP. 175, 179. 273s 
310, and 548-549. See also Derk Bodde and Clarence Morris, Law in Imperial China Exemplifed by 190 
Ching Dynasty Cases Translated from the Hsing-an huielan \ Philadelphia: University of Pennsylvania 
Press, 1967), pp: 272-274 288-290. The existeric ible standards in these matters is dem- 
onstrated by the differen n public and ides on the 
practice on the othe what his social standing, availed himselfufthe 
services of the three main typesufexpert mentioned. (See Parker, Jol Chinaman {cited n, v0], p. 284: 
and J. O. P. Bland and E, Backhouse, China under the Empress Dowager (Peking: Henri Vetch, 1939] 
pp. 119-120, 123, for the example of the Censor Wu K’o-tu in 1878,) We should perhaps 
look fora dividing line between those whose expertise was grounded in study, and those ata much 
lower lew ding and cheating the masses. Otherwise, it 
is hard to explain the existence of the imperially appointed experts who compiled the official 
pared the unofficial but widely 


s hetwe hand and actual 


foralmost ever 


ne, no Matte 


ofeducation who were considered to be del 


almanac, and the strictures against others, such as those who pr 
circulated almanacs to be found in the provine 

4 Stewart, Chinese Culture (cited n. 58), pp. 129, 218. 

8 See, e.g., Jacques Gernet, Ancient China from the Beginnings to the Empire (London: Faber and 
Faber, 1968), pp. 65. 115. 

©* Stewart, p. 128. I have used Cantonese romanization for the divining blocks and bamboo 
cylinder used in Hong Kong, sine rst “Kwa” (Ava) and does not giv 
the other. A most interesting translation of fortune-telling slips for use in Man Mo (Wen-wu) 
temples has just been published in Hong Kong. See S.T. Cheung, Fortune Stick Predictions Man Mo 
Temple (Hong Kong: Tung Wah Group of Hospitals, 1981) taken from a traditional work. My 
teacher and friend, Francis S. ¥_ Sham, has compiled a similar work for Kuan Yin temples, which 
was also published by the Tung Wah Group of Hospitals, 1985. 


ewart calls the 


aterm for 
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tion with marriage, as it was a requirement that the horoscopes of a prospective 
couple be ascertained and exchanged through the go-betweens handling the 
negotiations. In ordinary families, the red cloth (mang sz p’6) listing the names 
of family members and their astrological details was, as stated earlier, con- 
sidered essential, since it provided the basic facts with which to cast horoscopes 
and thereby gauge the suitability of the marriage partners. In another wide- 
spread usage, fortune telling was used to determine the cosmological reasons for 
sickness and ill-health in order to effect cures.” 

‘The arts of divination were also utilized to decide who ought not to be 
present at ceremonies to pacify spirits, or at marriages, capping ceremonies, 
and other rituals. It was the usual practice to advise persons of specified ages 
whose horoscopes were for various reasons unsuited to the occasion to keep 
away from such events, for fear of bringing harm to themselves and of nullifying 
the effectiveness of the ritual.°* 

In short, timing was everything in life's pursuits, and even in death's domain. 
All the many activities for which a lucky start and auspicious stages were 
desired required prior divination, so there was plenty of work for these 
people.®? Thus the related documents, where they can be found, serve to 
emphasize the importance laid upon fortune telling and indicate the huge size 
of the clientele for specialists of this group. 

We find that many of the practitioners of fortune telling and divination came 
from the respectable classes. Like the geomancers, many appear to have been 
scholars who dabbled in such matters in their leisure time, practicing them 
within their families or circle of personal relationships, producing manuscripts, 
and publising new books or commentaries on old works. The profusion of books 
on these subjects, each of which has had a long history and a great following, 
may perhaps be explained in this way. Respectability is further evidenced by 


7 See Edward H. Hume, Doctors East Doctors West: An American Physician's Life in China (London: 
George Allen and Un +P. 77 

©8In In the Valley of the Yangtze, Mrs. Arnold Foster writes, “They sometimes say that a certain 
animal is to be feared [caused by the presence of unsuitable or hostile influences} or avoided at the 
1¢ of some wedding or funeral. This means that those born under that animal are not to be present 
atit™ (p, 68). This advice is, to my knowledge, still followed in arrangements made for the periodic 
protective rites held in various communities, or those held for specific reasons on irregular 
occasions. See, generally, Theodora Lau, The Handbook of Chinese Horoscopes (New York: Harper & 
Row, 1979) 

®* 4 tablet inside the T’ien Hou temple in Sai Kung Market, New Territories of Hong Kong, 
records its reconstruction in 1916. “The T’ien Hou temple is situated in the direction of south-east. 
‘The demolition of the main building began on the 15th day of the fourth moon of the fifth year of the 
Republic of China (1916) at 6: 15 P.at. auspicious time. The scaffolding was erected on the 18th day 
of the fourth moon at 6 P.M. auspicious time. ‘The main beam of the main building was placed in 
position on the 25th day of the fourth moon at 8:20 4.4. auspicious time. . .. The divine image of the 
God of Earth (‘T'u Ti) was placed in position on the goth day of the seventh moon at 10715 4.M 
auspicious time. The rededication ceremony was performed on the 16th day of the eighth moon at 
2:15 A.M. auspicious time.” 
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inclusion in, for example, K’ang Hsi’s /mperial Encyclopaedia (Chin-ting kuechin 
Uu-shu chi-ch'eng), which covers these topics on the section on arts, occupations, 
and professions (XVII), and provides biographies of famous practitioners.”° In 
the case of the diviners and fortune tellers, Tam not, of course, suggesting that 
all were of the same social level, but, since their practice was a literate one, for 
which a basic knowledge of Chinese systems of astrology and cosmology was 
required, it was likely to have an enhanced status, especially in the eyes of 
ordinary folks.”! 


Specialists Dealing with Social Rites and Protocol 

J turn now to the second main group, the village specialists performing 
services connected with social rites and protocol. These included the ceremonies 
connected with all the events of the family and the individual's life cycle, 
including the ancestral rites. They also took in the community rites undertaken 
by leaders in the local temples for the benefit of all residents and for departed 
village heroes. 


There was a gre: 


t demand for guidance and instruction in ceremonial 
matters from all classes. The Chinese attached extreme importance to propriety 
and hence to the formulas relating to such matters. A London Missionary 
Society worker wrote, in 1908, 


Iv is indeed true that a very great deal of time and trouble is taken to make the 
scholars familiar with the laws of propriety. Every schoolboy seems to know how 
to conduct himselfon all occasions. To sce them saluting guests in their homes, or 


7 Liunel Giles, An Aphabetical Index to the Chinese Encyclopaedia Chin Ting Ku Chin Tu Shu Chi 
[Weng London: British Muse ¢ compilation 
published in 1895 but probably consider cribed as Treng-hsin ksiang-chu- newly 
augmented with detailed commentary 
physiognomy, writin; 
with alist of the o 


) under the appropriate heads, A letter-wri 


bly older, being de 
cludes medicine, astrology, divination, geomancy, 
art, and printing in chilan 4, chi-i ei (accomplished arts). The book opens 
upations encompassed in its title: | Tseng-hsin hsiang-cleu) San-pai liueshik hang ch ik 
tu (HERE GE) = AS PATRI. A useful reminder dat these professions or practices could be 
combined is given in ©. Campbell Brown, Chinese St. Francis ov The Life of Brother Mav (London: 
Hodder and Stoughton, git), p. 199, which deals with Fukien province in the late nineteenth 
century, The father of one convert was “geom, ier” in 


ner, doctor, idol medium and fortu 


See Holmes Welch's comment on a fortune teller at the Ling Yin Ssu in Hangchow in 1948, 
Seated at a table with his various aids around him, he seemed “a man of education and varied 
talent, Divination could be a respected profession in China” (caption of one of the photographs 
between p. 11 and p. 132 of The Buddhist Revival in China {Cambridge, Mass.: Harvard University 
Press, 1968). It would be interesting to know if Professor Skinner's theory of “the export of spe- 
cialized human talent asa maximization strategy pursued by territorial based social systems in late 
Imperial China” can be applied at the micro (or local) level wit 
here, More research is needed, especially on the geomancers. See G. William Skinner, “Mobility 
Strategies in Late Imperial China: A Regional Systems Analysis,” in Regional Analysis, ed. Carol 
A. Smith (New York: Academic Press, 1976), pp. 327-364. 
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engaging in any of the many social duties at such times as the New Year Festival, 
gives one the impression .... that a well-bred lad just knows exactly what todo and 
exactly when to do it.7? 


Such instances could be multiplied endlessly, and they help to explain the 
wealth of published handbooks on letter styles and forms of address for all 
occasions, and the wide range of couplets available, the highest concentration 
being for use in connection with births, marriages, and deaths. Itis significant, 
however, that the compilers of letter forms and correct address could claim that 
these were as much needed by scholars as by unlettered people. Without this 
book, one states in the preface, “even scholars would not know where to turn for 
advice”; and in another the writer adds that they “do not necessarily know the 
details of all ceremonies.” ” Is this fact, one wonders, or defensive sales talk? 
Certainly the whole group of teachers, letter writers, and other guardians of 
social etiquette were in universal demand. Elderly village informants from 
‘Tsuen Wan state that social ceremonial was closely observed by rural people in 
the prewar period, As one of them put it, “the correct forms of address (eh ing 
foo; in Mandarin, ch’eng hu) were taken very seriously, and the divisions between 
generations and § lationship were very clearly known and reflected in 
both spoken and written address.” One added tha 
invited to both “red” and “white” occasions would get cards delivered by 
hand. ‘This rule applied irrespective of whether they lived in or near the village 
or in other settlements. Needless to say, statements vary, but on the whole both 
the written and verbal evidence point toa high degree of ceremonial in even the 
smaller, newer settlements. One important point must be made in passing. My 
informants stress that where help was given with writing letters and cards it was 
usually free of charge, since most transactions were said to have been conducted 
on the basis of mutual reciprocity and the inculcation of the keen sense of 
obligations due and favors owed that lived in every villager’s head. 
Besides the family use stated above, the handbooks used by the speci 
also tell us much about the identity 
subdistrict, thus furthering our undet 


ades of r 


. in his village, persons 


tlists can 
id social ties of a particular village or 
nding of local society in Ch’ing tim 
The local productions usually include material on community rites that in- 
dicate factors making for group cohesion. They provide the text of prayers to be 
ble for particular temples. 
s the prayers to be said at the twice- 
ied in 


st 


said at local temples and 
One of the ‘Tsuen Wan hi 
yearly worship by leading elders at the Tien Hou temple for persons 


ive couplets suit 


ndbooks giv 


7? Rey, Bernard Upward, The Sons of Han, Stories of Chinese Life and Miston Work (London: 
London Missionary Society, 1908), pp. 42-43 

**The first is from a manuscnpt compilation Chi-li be 4 @@ Mk. subtitled Chia-ch't pien-lan 
5 G8. apparently from Canton and dated Auei-Aai year (1923). The second is from a work 
primed in Canton, Hbin-ting Cich-shih chien-ya0 % 2) $4 S10 B, revised edition 1920. 
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armed clashes with neighboring villages in the 1860s.”* And, as if to show that 
both the fighting and the worship were common occurrences, another from an 
adjoining district lists similar prayers without mentioning a temple. 

Who were the persons who owned the handbooks and knew the written 
formulas that guided village practice in social events and community affairs? 
According to informants, in some settlements it was the village schoolmaster, 
and in other places it was a villager with intellectual curiosity and ability above 
the norm. Some local examples may serve to illustrate each type of person. In 
the Hong Kong region in late Ch’ing, schoolmasters could be local or could 
come from outside. Many were from the same village or belonged to other 
villages in the hsiang. The local ones were more likely to be effective transmitters 
and helpers in social requirements than the outsiders because of their strong 
connection with other local families through marriage and permanent settle- 
ment. Some were merely teachers, but others held managerial posts in their 
lineages, villages, or hsiangs. The other type of transmitter was the capable 
villager who was not a teacher. The owner of one of the Tsuen Wan handbooks 
is a sixty-four-year-old villager of Sheung Kwai Chung.7° He belongs to a small 
lineage that has settled in this and several other villages of the Tsuen Wan 
subdistrict in the . A respectable man who was educated at the 
local village school but received no higher education, he lives in a house little 
different from others in the village, and has no more property than the other 
land-owning families, but he is the kind of man who takes on community chores 
and is looked up to asa leader. His father, from whom the handbook descended, 
was a similar kind of man, and an uncle was a teacher.”’ Knowledgeable 
informants report that it was the superior villager of this type who linked the 
teachers and specialists of the senior generations with contemporary villagers. 
People in this role were, in truth, themselves specialists through their education 


last 300 yea 


‘These handbooks have no page numbering. They are in the process of being prepared for 
library storage and use. This particular hook came from a member of the Tsang lineage of Sheung 
Kwai Chung (Gazetteer of Place Names, 150). The village wa 
Village War,” JHABRAS ¢7: 185-186 (1977): 

7° This handbook came from the Cheung lineage presently of Tai Uk Wai, Tsuen Wan, but 
rvoir in 1956 resident at Kwan Uk Tei near Tai Lam Chung (Gazetteer, 


in question is described in my note, "A 


before its removal for a 
p. 156 

7 See note 74. 

77 My informant’s great uncle, Tsang Kwong-yuk (zu Long-ue) (1851~1935), is also worth 
mentioning. He came from a tiny offshoot of the main (Sheang Kwai Chung) village, called Yau 
Ma Hom, where his grandfather had settled in the Chia-ch'ing period. He possessed a sup 
house and, asis usually the case with persons of ability, was the manager of some lineage trusts. He 
»wloon City Deputy Submagistracy and the 
when the family’s 


ior 


had outside employment asa clerk in the yamen 0! 
two positions combined to give him a high local status. Tt is fascinating 1 
ancestral hall was recently rebuilt, the decoration included historical representations of all famous 
members of the ancient Wu-ch’eng ‘Tseng lineage, beginning with Tseng ‘Ts'an (8.6. 505436), 
who was a leading disciple of Confucius and including Tseng Kuo-fan (1811-1872) and ending 


With this man! 
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and community service, forming part of what C. K. Yang, as late as the end of 
the 1940s, described as the “small percentage of literates” that “served ade- 
quately .... [the] traditional literacy needs” of the village population.”* 

What is less clear is who performed the rites and prayers listed in the 
handbooks owned by such persons. The most I have been able to glean from 
‘Tsuen Wan people is that some of the schoolmasters of their acquaintance and 
certain respected village elders would attend at weddings, funerals, and other 
occasions when the saying of prayers and the making of offerings required the 
presence of masters of ceremony. Generally, these people would come from the 
village community, but if there was no one available, an expert was called from 
another village or from outside. This happens more often nowadays in Tsuen 
Wan than before, usually when villages have reopened their resited or rebuilt 
ancestral halls.” 


WRITTEN MATERIALS PROVIDING THE CULTURAL 
AND SOCIAL CONTEXT TO DAILY LIFE 


Alongside the yaried corpus of written materials there existed in both town, 
and country an equally extensive body of ancillary writing whose importance 
for villagers, citizens, and researchers alike lies in the fact that it created the 
cultural environment in which Chinese lived. It is fair to say that the written 
character was all around them. We may categ¢ 


re these writings as being ofa 
permanent, semipermanent, or ephemeral nature. There were the shop signs 
and those written materials that formed part of the more or less permanent 
structure or decoration of public and private buildings. ‘The semipermanent 
genre included the serolls and couplets written on perishable materials that 1 
have already touched upon briefly. The last group comprised notices, bills, 
public accounts, and so on, posted on walls and other external parts of build- 
ings, the true ephemera, together with those to be found inside ordinary people's 
homes. I shall consider the permanent stock first, before turning to the ephemera, 

The Chinese written language was a feature of the internal and external 
decoration of practically all institutional buildings and superior dwelling 
houses. In the Hong Kong region, such inscriptions and decorative mate: 
are a major part of village life even today. Ione looks at any of the sur 
older and larger buildings of the types mentioned, there are alwa 
painted on, or cut into, the pillars. Most local temples hav 


als 
ing 
couplets 
ouplets chiseled on 
granite pillars or inscribed on vertical wooden posts. Couplets and inscriptions 


8G, K. Yang, Chinese Communist Society: The Family and the Village, paperback ed. (Cambridge, 
Mass.: MIT Press, 1965), p. 182. Most village tex 
c m1) area of northeast Kwangtung, 
teachers supplemented their incomes by writing letters, telling fortunes, providing the calligraphy 
on hanging scrolls, and even preparing documents for lawsuits. See Gibson, Mission Problems and 
Mission Methods in South China (Edinburgh: Oliphant, Anderson and Ferrier, 1902), pp. 132-133. 

7° Two brief accounts of the reopening of ancestral halls in Tsuen Wan District are given in 
appendix 2, “Moving Ancestors,” of'my Rural Communities of Hong Kong 


hers’ salaries were the bare minimum, J. 


mpbell Gibson notes that in the Chiu 


ted. 62). 
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can also be found on other large religious buildings, and often on the entrance 
gateways and pavilions inside their grounds.*° Even street and village shrines 
have them in abundance. In all save the last the inscriptions are complemented 
by the inscribed presentation boards to be found hanging inside the structures. 
‘There was, too, an important, because extensive, stock of written decoration to 
be found on the walls of ancestral halls, schools, temples, and also on the better 
houses. As stated above, this form mostly comprised verses from T'ang poetry. 
Also in this category are the many decorative examples of Chinese art symbols 
used in the decoration of houses, with their direct link to specific written 
characters and auspicious meanings.*? 

Besides the buildings themselves, in every town and market of any size 
practically every shop had its painted signboard and its inscribed lantern. 
James Scott's animated description of Cholon (Saigon) in the 1880s, ‘to all 
intents and purposes, Chinese,” can serve as an indication of what was to be 
seen in every town in China: 


the frontage, with the narrow, deep houses, the huge red and black and yellow 
lanterns, the gay swinging signboards, are all suggestive of the Middle Kingdom. 
Cornchandler, restaurant-keeper, greengrocer, apothecary, tailor, shoemaker, 
gold and silversmith, iron monger, furniture dealer, pastrycook everyone has 
his name over the door in letters of gold, and pendent signboards painted red, 
gold, or black, accordin ng wares; by day, the 
clerks sitting naked to the waist languidly fanning themselves; by night, the place 
brilliantly lighted up with lanterns of all sizes and colours, setting forth the Hong 
name, and the goods to be sold.*? 


blu to taste, 


Cc 


ertainly this is all very reminiscent of South China and old Hong Kong. 

I turn now to the ephemera, To the array of decoration on buildings and the 
multifarious shop signs must be added the placards and notices plentifully 
plastered on buildings. Notices of accommodation to sell or rent vied with 
advertisements for efficacious pills and the services of bone setters and herbal 
doctors, Notices about the forthcoming celebration of religious services or 
performances of various kinds of opera were abundant, together with the state- 
ments about subscriptions and expenditures posted in public view for all to see. 


*9Some examples of this type of permanent decoration in Hong Kong can be found in T. C, Lai, 
Chinese Couplets, 2nd ed. \ Hong Kong: University Book Store, 1970), pp. 7+ 17.28, 37.40) 54s fasiim, 
Many others are to be found in the close-ups of buildings photographed in Ernst Boerschmann’s 


Picturesque China, Architecture and Landscape (Lemdon: T. Fisher Unwin, ¢. 1920) 

“See the supplement of 1 
Hawley, Chinese Folk Designs 
the older houses and in household and personal items in the Hong Kong region. C. A. S. Williams, 
Outlines of Chinese Srmbolivm and Art Motives, grd rev. ed, (1941; reprint ed. New York: Dover, 1975), 
contains useful summaries of information bearing on this subject. See also Schuyler Cammann, 
“Types of Symbols in Chinese Art,” in Studies in Chinese Thought, ed. Arthur F. Wright (Chicago: 
University of Chicago Press, 1953). pp. 195 -231- 

* James George Scott, France and Tonking, A Narrative of the Campaign of 188 and the Occupation of 
Further India (London: ‘T. Fisher Unwin, 1885), pp. $19 $20. 


‘Chinese Art Symbols” by Francess Hawley Seyssel in W. M, 
nt ed. New York: Dover, 1971). Many of those listed appear on 
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In the towns—I have no information about the villages—the district govern- 
ment added its contribution to the visual accumulation of the written charac- 
ter. It was usual, writes Wells Williams, for the commands of government to be 
printed in large characters, chopped with an official seal and exhibited in public 
places,“ while important legal settlements or pronouncements were carved on 
stone tablets and put in prominent places or inside well-used public buildings 
for the people to see and read. It was also official practice for persons convicted 
of petty offences to sit in the cangue-—a heavy wooden board worn across the 
shoulders and with an aperture for the head—with their name, age, place of 
residence, offence and sentence pasted on the frame for all to see.** Persons 
sentenced as part of their punishment to parade through the streets also bore 
placards to the same end, a practice apparently followed by the people's own 
local apparatus of punishment in the villages.** Hardy illustrates another, 
more severe form of public exposure, with men strung up in wooden frames, 
again, it appears, accompanied by the cataloging of oflences.* 

One cannot leave this subject without mentioning the placards used to excite 
popular feeling, especially in towns and cities where the population was dense, 
against officials, missionaries, foreigners in general, and so on, in war and peace. 
Wakeman gives examples in his account of Kwangtung in the mid-nineteenth 
century, as does Archdeacon Moule, describing the contents of a placard 
directed against him in Chuki (Tz’u-ch'i), near Hangchow: “The valiant 
inhabitants of Chuki, whose stubborn resistance to the T’aip’ing marauders is 
bruited throughout the world, will never allow this foreign barbarian intruder 
(the Missionary Mo) to obtain a foothold in their city.”57 

Besides the ephemera to be seen in the streets, there were those to be found in 
the homes. The people’s liking for art is mentioned by Kulp who, in his account 
ofa village in northeastern Kwangtung, refers to “the ubiquitous evidences of 
art appreciation” and gives a chapter to the subject.** This was, and is, 
especially noticeable at the New Year. Brush-written couplets for doorways and 
lintels, together with New Year pictures, are then much in evidence, and can be 
seen in the streets of towns and market centers before the event. The pictures 
(nten-hua) are of all kinds; they include subjects such as historical tales from The 
Romance of the Three Kingdoms and Water Margin, representations of longevity and 


“Wells Williams, The Middle Kingdom, vol. 1, p. 469, 

% Thid., vol. I, p. 509, The cangue is described by E, Bard, Les Chinois chez Bux (Paris: Librairie 
Armand Colin, 1904), p. 179. See also Charles Commeaux, La Vie Quotidienne en Chine sous Les 
Mandehous (Paris: Librairie Hachette, 1970), p. 165 and the note at p. 250; TL. Bullock, Progressive 
Exercises in the Chinese Written Language, 3rd ed. rev. by H. A. Giles (Shanghai: Kelly and Walsh, 
1923), which, contrary to Bard, states that the eangue was usually taken offat night 

** Wells Williams, The Middle Kingdom, vol. 1, p. 511; Hayes, The Hong Kong Region, p. 146. 

8° Hardy, John Chinaman (cited n. 26), p. 232 

* Archdeacon Moule, New China and Old, Perwnat Recollections 0) Thirty Years (London: Secley. 
1891), p. 150: Frederic Wakeman, Jr. Strangersat the Gate: Social Disorder in South China 18839-1861 
(Berkeley: University of California Press, 1966) 

®* Kulp, Country Life (cited n, 18), chap. IX 
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male children, and other traditional art motives, as well as (nowadays) modern 
Western art and pictorial broadsheets. The representations of male children are 
a perennially popular subject and, as a People’s Republic catalogue of wood- 
block pictures dated 1956 has it, “reflect the hopes of the people for an abun- 
dance of posterity and a happy life.” Their main purpose is to help create that 
background atmosphere of joyful case and comfortable feelings that means so 
much to Chinese people of all degrees of education, especially on happy family 
occasions and at major festival times.*? 

In this general connection, one must take into account the highly developed 
sense of the importance of the written word. As Lyall, with his forty-two years’ 
service in China, wrote, “Though few Chinese can read, they have the highest 
regard for learning."”°° We know that this extended to characters and the paper 
on which they were written, for there were countless societies dedicated to 
retrieving discarded scraps of written paper for burning and reverential dis- 
posal. In the 1860s, Doolittle described this reverence for written materials as 
national characteristic."?! and Evelyn Rawski has noted that it extended 
deep into the religious system, which “used written materials at the humblest 
levels.""?? Even today in old villages written strips of paper secking after good 
fortune are to be found posted on houses and farm buildings, on agricultural 
tools, on trees and shrines and on and inside the hous 


is prevailing ser 
Hoang T'u % 4, which contai al and local 
and customs, with special reference to northeastern Kwangtung and occasionally Fukien, (It was 
published in Hong Kong by the Hsin-ti ch’u-pan she fiom January 1957 for an as yet unknown 
length of time.) The feeling can alo be glimpsed in the many interesting and varied short 
contributions on the cultural background in the monthly issues of China Reconstructs, 

L.A. Lyall, Chine (‘The Modern World Series) (London: Ernest Benn, 1944), p. 06. 

™! Rev, Justus Doolittle, Social Life of the Chinese, with some Account of ther Religions, Government, 
Educational, and Business Customs and Opinions, With Special but not Exclusive Reference tw Fuchau (New 
York: Harper Brothers, 1865), vol. 2, pp. 167-170. See Hayes. The Hong Kong Region, pp. ti, 233, 
n. 44: Rev. H. J. Stevens, Cantonese Apothegms Classified, Translated and Commented Upon (Canton 
E-shing, 1902), pp. @- 1 30-31. 

°? Rawski, Education, p. 142. Auspic 
lunar New Year were, 


comes across strongly in the contents of the fortnightly magazine 


isa rich store of both ge ial on festivals, folklore, 


us couplets and red papers such as those pasted up at the 
Wei Hai Wei, “regarded by the common people {who 
can rarely read them) as equivalent to powerful charms.” See R, F. Johnston, Lion and Dragon, p. 
194. This attitude extended towards the almanac itself, of which Kulp, itr Country Life in South China 
(cited n, 18), has this to say: “When people cannot read the instructions and advice, they simply 
select those days under which most of the text occurs, for they consider the large sections or the 
sections printed in red ink as particularly felicitous for important occasions” (p. 186), Precisely the 
same thing was said to me this year (1980) by elders ofa village in the Tsuen Wan subdistrict, in the 
course of discuss 


the extent to which people bought and used the almanac up tw twenty years 
ago. Mrs. Arnold Foster states, in In the Valley of the Yangtse (cited n, 26), that “some of the Chinese 
classics are supposed to keep away evil spirits if you put them under your pillow at night... 
(p. 98). This talismanic usage was extended to superseded paper currency. “Those who are 
building, fasten one of these notes to the main beam of the house, from a conviction that this species 
of talisman will preserve their families from every kind of misfortune” (Bertin and Breton, China, 
vol. HL, p. 105). 
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Entertainers as Cultural Specialists 

This section would not be complete without a brief mention of entertainer: 
Though not operating directly through the medium of the written character, 
they were another group of specialists who contributed much to the cultural 
context of village and town life. As discussed by Barbara Ward in this volume 
(chapter 6), the populace depended heavily upon them for visual and oral 
transmission of historical “facts” and cultural values. Through such frequent 
and regular activities as village, lineage, family, and association plays, whether 
full-scale operas or puppet shows; through story telling by villagers or itinerant 
professionals; through ballad singing by other professionals, often blind per- 
sons, who visited homes and teahouses; through the round of acti 
extended lunar New Year period, including guessing games, lantern riddles, 
and New Year pictures, residents of all ages were instructed as well as 
entertained.”? 

Various forms of entertainment provi 


ies over the 


led a cultural indoctrination of im- 
mense strength. As one Republican educationalist has said in his autobiog- 
raphy, “Moral ideas were driven into the people by every possible means— 
temples, theatres, homes, toys, proverbs, schools, history and stories—until 
they became habits in daily life.”°* This social indoctrination and its results 
were noticed by European obser John Francis Davis, who in the 
1830s observed that “the Chinese lower classes were better educated or at least 
better trained than in most other countries.””°* 


BOOKS VER SP 


ALISTS 


Iris necessary to make some assessment of the relative importance of books and 
specialists among the same “lower class 
Kong villages before their modernization, I am fairly pessimistic about the 
presence of books in many village houses and town dwellings at that time. In 
ordinary villages, the older houses then to be scen were perhaps well over a 
hundred years old. Their earth floors, dark and narrow interiors, and spartan 
furnishings —hardly more than board beds, gate legged or trestle tables, and 


* From my own observations in Hong 


See Hayes, The Hong Kong Region, p. 55. notes p. 20 
n. 48), p. 345 and Douglas, China, pp. 264-265 on New Year entertainments. Blind storytellers or 
legend chanters were popular: “A woman, at her best, in good training, can recite some hundred 
books, no book taking less than an hour to repeat, most of them three and four hours and some from 
six to nine” (Mary Darley, Cameos of @ Chinese City (Chien-ning, Fukien], [London: Church of 
England Zenana Missionary Society, 1917], p. 114). On the theater. see Barbara E. Ward, 
“Readers and Audiences: An Exploration of the Spread of Traditional Chinese Culture,” ASA 
Essays in Social Anthropology (Oxtord: Association for Social Anthropologists, 1973), vol. I, 
pp. 181-203, 

“Chiang, Tides from the West (cited n. 48). pp. 8-9. 

°8 John Francis Davis, The Chinese. A General Description of the Empire of China and its Inhabitants 
(London: Charles Knight, 1236), vol. 1, pp. 29 


fionlin Chiang, Tides fiom the West (cited 
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rough benches and stools—reflected the poor and simple lives of their inhab- 
irants.?° It is not for nothing, one supposes, that the older generations in Tsuen 
Wan emphasize that before the war it was still “very poor,” despite the receipt 
of overseas remittances (the money seems often to have gone into building new 
houses) and the opportunities for selling produce in urban Hong Kong that 
were utilized by some families. 
Yet I believe that, where it prevailed, poverty alone (as contributing to 
illiteracy) was not mainly responsible for the lack of books that may have 
characterized many, even most, rural settlements in our region. Educational 
requirements apart, books may not have been needed by most villagers for 
instruction or recreation, or the social, economic, and religious pursuits of daily 
life, or in crises or special occasions. I am left with the impression that, even 
where available, the various printed handbooks cited earlier could not, and 
very probably did not, take the place of specialists and their large stock of 
handwritten materials. At all levels, and despite the existence of inexpensively 
printed popular guides and practical encyclopedias over many centuries, there 
was probably a far greater reliance on specialists in the workings of Chinese 
society and their writings and collected materials than one would infer from the 
high standards of cultural life and the degree and geographical extent of general 
literacy adduced by Dr. Rawski.°7 
ity of society and the general sophistication 


As [see it, the very comple 
perhaps encouraged this reliance on the experts, and it may be argued that this 
phenomenon was clearly linked to the nature of the society itself. T, D, Selby 
became very much aware of this through his missionary travels, He wrote, in 
1900, 


Chinese life is verily complex and the division of labour carried out to peculiar and 
inscrutable lengths. A Chinaman who heard a missionary denouncing idolatry 
went home, not to weigh the arguments that had been urged against image- 
worship, but tocount up the number of trades that would be more or less affected, 
ifthe missionary’s message was heeded. He put down a hundred and seventy, and 
came back the next day to ask if he was not correct in the list he had so 
industriously compiled.°* 


Selby was probably thinking of the town of Fo-shan, near Canton, when he 
wrote this—his mission had a chapel there— but he would have been the first to 


6 There was, of course, # considerable variety in the types of houses, and standard of housing, 
to be found in the 600-700 villages of Hong Kong's New Territories, and no doubt elsewhere in 
Kwangtung. (See, for instance, the rather more favorable statement given in Stewart Lockhart's 
report [1899] after visiting many of the larger villages of the region.) But Iam here talking of the 
larger number of poorer, smaller, more remote villages that were more typical of the mass. (The 
report is printed in The Hongkong Government Gazette, 8 April 1899. Lockhart states that there were 
423 villages, but I know the figure to be considerably higher.) 

“7 Rawski, Education and Popular Literacy (cited n. 24), p. 140. 

“Thomas G. Selby, Chinamen at Home (London: Hodder and Stoughton, go), p. 174 
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agree that it is a complexity also to be found in the villages. When T first saw the 
apparently long-established poverty of many of the villages of the southern 
district of Hong Kong’s New Territories in the mid 1950s, I was surprised that, 
in these circumstances, there was so little self-sufficiency. Even the smallest 
village called in masons and carpenters to build houses, and itinerant bla 
smiths came yearly to make and repair agricultural tools—as in former days 
did the weavers who wove cloth and made clothes. Later, as my acquaintance 
grew, 1 saw how this diversity extended to many aspects of social and cere- 
monial life, and the popular religion with it, and noted that there was a cash 
economy to service it, with land transactions eking out the deficiency on major 
occasions. It was, eventually, no surprise to learn of the full range of specialists 
living in the villages and marketing centers and to see how they served the mass, 
which by one means or another managed to pay for their services in cash or in 
kind. Though poor, this was a sophisticated society. My impression, too, is that 
this would have been even more the case at, say, the end of the Ch’ing, as there 
has been a decline in village life and rural institutions in the New Territories 
extending over several generations. 

‘The wonder is, perhaps, that the mass had such diverse need: 
tions with regard to family ritual and ceremonial were indeed high, because of 
the ingrained Confucian ethic and the intensity of social life in settlements 
where all were neighbors and many were relative: 
on social obligations and reciprocity, and, as we know from many sources, the 
cost was steep in relation to normal farm income.”? The answer, to at least one 
time when it could still be evaluated from 
life (1923), was that the average peasant was the “earnest imitator of the life 
patterns established by the gentry-scholar class.’"!° If'so—and T would cer= 
tainly agree on the basis of my observation and study—this would help two 
explain how, across a wide range of incomes, the services of specialists were 
sought by all and to the same ends. Only the extent and the cost varied, 
according to means. No doubt there were expensive, fashionable practitioners. 
in all vecupations to meet the needs of the rich, and others to cater for the 
humbler but no less insistent needs of the poor. From such abstruse specialist 
concerns such as geomancy, fortune telling, and the complicated rituals of the 
popular religion, with their combined concern for creating favorable influences 
and averting or neutralizing adverse ones, to the more prosaic requirements of 
social and community life, specialists were at the core of Chinese society. And 
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John Losing Buck, Land Utilization in China (Shanghai: Commercial Press, 1937), PP 
467-470. For a New Territories example (1950) see D. Y. Lin's “Report of a Trial Survey of the 
Economic Conditions of 60 Families in the New Territories,” referred to in Thomas R. Tregear, 
Land Use in Hong Kong and the New Territories (Hong Kong: Hong Kong University Press, 1958), pp. 
64-65 and the appendix 

400 Sing King Su quoted in Shu-ching Lee, 
Disintegration,” American Sociological Review 18:27 
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these arts all relied, to a greater or lesser degree, on the written word in the 
hands of'a relatively few people who kept everything moving along and helped 
‘ion of the culture, taken in its broadest sense. 


to ensure transir 


CONCLUSION 


Having completed this cursory survey of specialists and their materials in the 
context of the cultural background and with special reference to rural life in late 
imperial China, my tentative conclusion is that the specialists were the leaven in 
the loaf—the means whereby, among the mass of the people, the core elements 
of Chinese civilization and society as we know them were continued and 
enriched. Despite the estimated degree of literacy in the society taken overall, 
and the large production (perhaps not so widespread distribution) of printed 
material, I am left with the impression that, especially at the lower levels, this 
n “entertained” rather than an entertaining society, and that it was also a 
“facilitated” rather than a facilitating society, owing to the widely observed 
reliance on specialists of all kinds. 

‘The manuscript productions to be found in the villages and their long co- 
existence and perpetuation side by side with printed books, in some places 
replacing and substituting for them, is evidence for the uniformity of the 
Chinese cultural heritage and for how highly its written basis was valued, how 
widely it was spread, and how deeply it penetrated. Since there is no reason 
whatever to think that this genre is unique to Kwangtung~-Shih-ch*ing Wang 
has catalogued materia and related kinds on Taiwan!®!—it clearly 
constitutes a major new source of evidence for understanding the means by 
which Chinese culture penetrated into many parts of the rural population at 
least by the nineteenth century, if not earlier. Though not yet sufficiently 
explored, the study of handwritten books in the village world, and the unveiling 
of the true dimensions of the specialists’ effects, have important implications for 
the nature of Chinese society and, in time, can directly contribute to a re-evalu- 
ation of the situation in late imperial times.!°? Perhaps, among other possi- 
bilities, this pursuit holds the key to the mysterious, lingering strength of the 
traditional Chinese state until well into the twentieth century, 
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101 Shih-ch’ing Wang, “Contracts and Other Old Documents a 
Genealogy in Taiwa n and African Family and Lacal History, vol. 
Records, Salt Lake City (Corporation of the President of the Church of Jesus Christ of Latter D. 
‘nts, 1980). Also his three volumes of Taitvanese Historical Documents in Private Holdings, Nos. 2. 4. 
and 5 of Source Materials Series (in Chinese) (Taipei: National Book Company, 1977. 1978, 1980). 

102 Generally speaking, handwritten and handcopied manuals and notebooks do not appear to 
have been used or collected until recently. As one of my Chinese friends, a schoolmaster, has said, 
the main reason for this neglect is that persons with scholastic interests did not consider such 
material to be of any importance. Hence, they have been generally disregarded in China. It would 
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be of considerable interest to know whether this has also been the case among Japanese scholars of 
Chin: 
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It was perhaps the richness of Chinese life and its powerful unifying forces, 
visible to those with eyes to see, that led the late Professor F. S. Drake of the 
University of Hong Kong, in his obituary notice of Arthur De Carle Sowerby 
(1885~1954), the great naturalist from Shanghai, to reflect upon “the spacious- 
ness of the closing years of Imperial China—an experience that leaves its mark 
upon all that have had it.””'®3 As I read the situation at ground level, the 
specialists and their materials represented an enormous but still mainly un- 
recognized social and cultural force in the society of late imperial China, and 
contributed more fully than we know to this spa 
and diversity. 


ciousness, supplying both unity 


103 Journal of Oriental Studies (University of Hong Ke 


ig) 115145 (1955), 


Distinguishing Levels of Audiences 
For Ming—Ch’ing Vernacular Literature: 
A Case Study 


Robert E. Hegel 


The differences in values among audiences of different cultural levels in late 
imperial China are a complex and clusive subject. First, we must identify 
audiences of these varying cultural levels at least by the texts intended for them, 
and then we must compare and contrast the texts themselves in terms of 
discernible ideole 


sin their content. Neither is a simple task. In 
neither can we totally avoid hypothetical propositions and speculation, al- 
though at least we can minimize their use. Consequently, this essay is admit- 
tedly as much an explanation of approaches to this sort of study as it is an 
analysis of cultural differences within a society; the reader must bear in mind 
that my conclusions at each stage are tentative. 

Por this case study I have chosen a series of vernacular novels and plays 
written during the Ming and Ch'ing periods. But the number of texts examined 
here is too small to be any more than suggestive of the conclusions reachable 
afier further study. Likewise, I have tried to avoid literary works and approaches 
through which the differences in values presented might be related more to 
temporal or geographical variation than to cultural level within society. This 


' Geographical and temporal differentiation may account for variations in the values expressed 
in these texts in ad 


tion to those related to social level of intended audience. However, given the 


ive continuity of 
variety of Northern Ci 
dialects—it is often nearly i 


inguistic style through nearly all vernacular literature —usually essentially a 
er than Wu (central), Min (southeastern) or Yueh (southern) 
possible to identify the geographical origins of specific texts. Likewise, 
single stories may be altered by the conventions of the genre, rather than the time in which they 
appear, at least among popular works. I discuss the temporal setting of these works below: they 
probably originate from only two regions of China, the Peking area (the early Ming plays and the 
Peking opera), and the Lower Yangtze. I believe that the effect of genre or literary form on values 
expressed in the works addressed here is slight. However, one would need to examine a much larger 
body of texts before this could be ascertained; see the texts mentioned in notes 5 and 6 below. For 
insightful comments on such questions, see Patrick Hanan, The Chinese Vernacular Story (Cambridge, 
Mass,: Harvard University Press, 1981), pp. 8-15. 
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problem, too, is difficult, and one not fully solved by this single paper. But I 
believe that the conclusions reached below are reasonable, given our present 
state of knowledge of elite versus popular culture in late imperial China; they 
await the rejection, verification, or revision that only further research can 
occasion. 


AUDIENCES; SOME PRELIMINARY CONSIDERATIO 


Evidence for distinguishing audiences for China’s vernacular literary artifact 
sparse at best. There are no known data on numbers of copies printed for any 
given work, and often little explicit evidence exists to indicate its intended 
audience. Consequently, students of Chinese culture customarily have often 
had to use rather problematic evaluations of styles of language to identify the 
intended readers for specific works.? Obviously, literary works written in a 
heavily connotative and allusive version of the classical style were intended for 
the best educated segment of society, the cultural—and usually social—elite; 
oral narratives, chantefable literature in a mixture of prose and verse (now called 
shuo-ch'ang wen-hsueh), and drama——in the vernacular—must have been de- 
signed for hearing by the illiterate masses; and between these two levels was a 
third, written vernacular literature intended to be read by more general 
audiences, But who were these “general audiences”? Presumably, they in- 
cluded upper-class women and young people, merchants, lower-level govern- 
mental functionaries, and shopkeepers and the like who were literate but not 
extensively trained in aristocratic literature. However, while this division is 
suggestive of the true situation, it is misleading: style of language in itself is 
insufficient as a criterion for determining audience. Styles of the vernacular, in 
particular, are not yet sufficiently understood to serve reliabl 
literature consists of a variety of levels of linguistic complexity, of dialectical 
differentiations, and of gene: ten media. Vernacular written 
narratives and theatrical pieces include works written for both China's cultural 
elite and its illiterate and disadvantaged masses. 


vernacular 


cally shaped wri 


* David Jobnson’s recent articles on popular literature discuss the pr 
audiences for popular literature; see “Phe Wu Tzu-hsii Pien-ien and Les 
Journal of Asiatic Studies 40.1295, esp. 1. 1 (1980), and “Chinese Popular Literature and ts 
Contexts,” Chinese Literature: Essays, Articles, and Reviews 3.22225 234 \ July 1981) in particular. The 
most intelligent and pers as of education and literacy —and of 
and “general” —appe 
meeting in Chicago, 2 April 19 
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a research report presented at the Association for 


by Thomas H. C, Lee and Bernard H. Luk of the Chinese 
University of Hong Kong. Proof that audiences were not mutually exclusive is easily found, For 


example, poorly educated Chinese have read, probably with less than total comprehension and 
esthetic appreciation, Sui T'ang yen-i, which is demonstrably an elite novel. See below and Alvin P. 
Cohen, “Notes on a Chinese Workingclass Bookshelf,” Jounal of the American Oriental Society 
96.3:425 (1976). Cohen's “workingelass readers” accumulated this book collection in the 1950s; 
given the limitations on educational opportunities in twentieth-centary China available to working 
people of the late imperial period, his findings are of limited relevance bere, but they do confirm my 
observation that audiences everlap considerably in reality 
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Since we are as yet unable to determine audience on the basis of linguistic 
medium within vernacular literature, I have tried below to use only non- 
linguistic evidence, of types both intrinsic and extrinsic to the texts themselves. 
Such data include biographical information on authors, the social milieu in 
which certain forms circulated, literary form, and such internal features as 
function of verse and generic conventions. While this hodgepodge of informa- 
tion.is less complete than one might hope, still it may serve to support (or to 
throw into question) the yet more hypothetical constructs upon which earlier 
generalizations about Ming-Ch’ing cultural levels have been based. This 
evidence suggests a range of audiences for vernacular literature and drama 
extending from the cultural elite, through the literate non-elite, to the illiterate 
masses. By “audience” I mean the social stratum or group for which a par- 
ticular work was intentionally produced; a determination of real audiences would 
require evidence that is not readily available—if it exists at all. 


THE BASIG TALE OF LI MI’S CAREER 


For this case study in audiences and values I have chosen a portion of a story 
complex circulated among all levels of Chinese society through many cen- 
turies.? This is the tale of Li Mi (581-618), an unsuccessful contender for the 
realm, from the cycle of tales concerning the fall of the Sui and the founding of 
“ang centering on Li Shih-min (600-649). The texts addressed here are 
the only extant and available Ming and Ch’ing vernacular versions of Li Mi’s 
fall: a trilogy of early Ming plays, a popular chronicle and a modified chantefable 
narrative from the middle of the sixteenth century, a pair of seventeenth- 
century historical romances, an eighteenth-century military romance, and a 
late Ch’ing Peking opera. The tale of Li Mi meets the needs of this study 
because his fictional development originated in elite writing and spread to mass 
forms, Ming—Ch’ing vernacular literature more commonly draws source ma- 
terial from elite written works than vice versa,* and it guarantees that more 
levels of audience will be represented in the various versions of the tale, (Li Mi’s 
development thus proceeded quite differently from that of the upright magis- 
trate Pao Cheng, the central figure in a long story cycle,’ or Wu Sung, like Li 


*Thestory complex is a concept used effectively by Hanan in his Chinese Vernacular Story, pp. 7-8. 

+ Hanan, Chinese Vernacular Story, pp. V3, 21, 245 

The kung-an , or crime-case tales, were apparently popular throughout Ming and Ch’ing 
China; Magistrate Pao {a 2: was the favorite subject. Pao Cheng {4 lived during the Northern 
Sung period, By the Yuan period there were plays about him; see George Hayden, “The 
Courtroom Plays of the Yuan and Barly Ming Periods,” Harvard Journal af Asiatic Studies 
44:192-220 (1974), and also his Crime and Punishment in Medieval Chinese Drama (Cambridge, Mass.: 
Harvard University Press, 1978); and Ching-Hsi Perng, Double Jeopardy: A Critigue of Seven Vian 
Courtroom Dramas (Ann Arbor: University of Michigan Center for Chinese Studies, 1978). For 
textual and other studies of relevant Ming prose narratives, sec Wolfgang Bauer, “The Tradition of 
the ‘Criminal Cases of Master Pao” Pao-Kung-An (Lung-t'n kung-an),” Oriens 23-24 (1970-1971), 
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Mi a military hero of secondary importance, in the larger Shui-hu cycle.*) 
Likewise, all versions agree in their outline of the same events, leaving dif: 
ferences only on significant details, particularly the reasons why characters 
behave the way they do. This range of variations, of course, speaks directly to 
differences in values from version to version, the final subject of this study, 
Since the story complex concerning the T’ang founding is based on recorded 
fact, the historical record may serve as the standard version of Li Mi’s tale, In 
order to ascertain the degree of historicity in each literary or dramatic version, 
the relevance of which will be addressed later, one must compare these fictional 
accounts with references to Li Mi that are to be found in Chin Tang shu [The old 
T'ang history] and Hsin T’ang shu [Phe new ‘Tang History] —his biography isin 
each—and in the chronologically arranged Tzu-chih tung-chien [The com- 
prehensive mirror for aid in governing], in the sections that record the years of 


and Y. W, Ma, “The Textual Tradition of Ming Aung: 
Harvard Journal of Asiatic Studies 35: 1q0>220 (1975). Ma’s “Themes and Characterization in the 
Lung-t'u kung-an,”” Towng Pao 50:179- 202 (1973), and, in particular, Patrick Hanan, “Judge Bao’s 
Hundred Cases Reconstructed,” Harvard Journal of Asiatic Studies 40.2: 401-424 (1980), For the 
Gh’ing novels in this series —Lamg-t'u kung-an i Gl 28-4 [Judge Pao’s eases}, 1773: San-hvia rew-t 
4.8 [Three swordsmen and five knights}, 1879 (Shanghai: Shanghai wen-hua [1X (L. 
1956, With a foreword in this edition by Chao Ci Asia wut tt fi te 
Seven swordsmen Chinese Popular Fiction in Twn London 
Libraries (Hong Kong: Lung Men, 1967), pp. 292-293. and Susan Blad 


Fiction: AS 


dy of the Lunget'u kung-an,” 


nchsia wey and its 


Link to Oral Literature,” CHLNOPERL Papers 8: 9~ 38 (1979). A selection of these tales is “rewld” 
in Leon Comber's The Strange Cases of Magistrate Pao (Rutland, Vie tle, 1464). A recent 
publication of chantefable texts relevant to this cycle is Ming Ch'eng-hua shuo-ch ang te uchua tung-k'an 


WHR (ERE dal GEM F) [Anthology of Chantefables 6 
(Shanghai: Shanghai po-wu kuam |. ij M4 if. 1973 pieces reprinted here, eight 
narrate Magistrate Pao adventures. They were discovered in a fiftcenth-century tomb; see the re- 
port by Chav Ching: Tan Ming Ch’eng-hua k’an-pen ‘Shuo-ch’ang t’ushua’” 
RURAL Fil A ARAL TAA Wen-cow eH 117 19-22 (1972), 

"On the Shui-hu story complex, see Richard G, Ir 
chuan (Cambridge, Mass.: Harvard University Press, 
AR WA A [Researches on the Shuishu chuan), Hu Shih wenetsun 83 xtant works of Hu 
pih] (Taipei: Yuan-tung t'u-shu kung-ssu iff it ff 2: i}. 1971). vol. 1, pp. 300-3475 G.'T. Hsia, 
The Classic Chinese Novel (New York: Columbia University Press, 1968), chap. TIL, esp. pp. 76-8: 
William O. Hennessey translates an early version, the Hsuan-ho i-vhth @ ALL 4 (see the Taipei 

chich shucchi 48 edition of 958) im his Prcaiming Harmony Ann Arbor: University 
Shapiro provides the best ranslation of the 


g-hua eva of the Ming Period] 


The Evolution of a Chinese Novel: Shui-hu- 
3: Hu Shib, “Shuistu chan k'ao-cheng™ 


Foreign Languages Press, 1981). ~ Available editions include Stach cen-chuan 41). ed. Cheng 
Chen-to fif4je99 [The complete Shui-hu chuar], a variorum edition based on the 1o0-ehapter edition 
with the last twenty chapters added from late Ming recensions (Peking: Jen-min wen-hsueh | 
Dar hari-he chuan, the 1610 edition with (oo chapters (Peking: Jen-min wen-hsuch, 1975); 
Chin Sheng-t'an ch’i-shih-i-lui-pen 4 32 8h: al As Shui-hu duan (‘The 71-chapter version edited 
by Chin Sheng-t’an, 1641) (Shanghai: Chung-hus shu-chii q+ 4 ff}. 1934). Plays in this story 
complex are collected in Shui-hw Asi-ch’t chi Gx ith fe [Collected Shui-hu plays), ed. Fu Hsi-hua 
(484 ct al. (Shanghai: Chung-hua shu-cha, 1962); the latest oral version, a Yangchow p’ing- 
hua 38, was recorded in the 1950s; see Wang Shao-tang E44, narrator. Wu Sung iE 
(Nanking: Kiangsu wen-i eh'u-pan-she if, 2 45 {HiME gh, 1059). 
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his prominence. The first two of these works enjoyed at least limited circulation 
in Ming-Ch’ing literati circles; the latter, in its abridged editions, was among 
the reference books most readily available to students and scholars. (There also 
existed a sizable body of unofficial historical writing concerning the Sui and the 
T'ang, but this circulated only among wealthy book collectors.”) 


Asummary of the relevant segments of these histories will make compatis 


ons 


clearer. Li Mi was a member of the aristoc: elite of northwest China, a 
protégé of the high minister Yang Su. When Sui imperial control began to 
falter, Li Mi readily joined the rebel force led by Yang’s son. Unfortunately for 
him, the younger Yang soon fell, and Li Mi turned to brigandage in the year 
61. Itis at this point that the popular narratives begin to follow the outline of 
events provided by the orthodox histories (which concur on these events): 
initially, Li Mi joined forces with the outlaw Chai Jang, who relinquished 
leadership to him. Later, when Chai repented his action, Li had him summarily 
executed, By 616 he was in control of a coalition of rebel bands in the Loyang 
region. Li Mi's army was subsequently involved in action against the regicide 
Yii-wen Hua-chi. Their forces arrayed against each other, and Li taunted the 
traitor for his treachery in destroying the Sui emperor Yang, who had so trusted. 
and supported him, Demoralized, Yu-wen lost the battle and, soon afterward, 
his life. This left three major contenders, Li Yuan, Wang Shih-ch’ung, and Li 
Mi, His troops lacking uniforms, Li Mi traded grain to Wang for cloth despite 
the opposition of his advisors; thus resupplied, Wang attacked and soundly 
defeated Li Mi, his military strength enhanced by the latter’s bad strategy in 
combat. The question of loyalty here becomes of supreme importance to the 
orthodox historians: his earlier arrogance thoroughly crushed, Li Mi tried to 
commit suicide out of shame for being unworthy of his generals’ respect. One of 
their number, Wang Po-tang, prevented him from doing so, vowing eternal 
allegiance, Li Mi thus decided to surrender to the T'ang to give his generals— 
and himself —another chance for glory. Initially the T'ang emperor Li Yuan 
treated him well, as he did all surrendered contenders, even marrying Li Mi toa 
young woman of the empress’s family, However, the quality of his reception 


“Informal sources of Sui and Tang history include Ch 'ang-shih yen-chit #44 4 [Oral direc 
tives of the constant attendant] by Liu Ch'eng (1% (late eighth century); Tzu Liueshily chiuewen 
A811 BH [Old tales after (the versions recorded by) Mr. Liu) by Li Te-yu 7 #8 #8 (787-850); 
the anonymous Ta Tang ch'wan-tsai 438 (if [Current anecdotes on the great Tang}: Sui Tang 
chia-hue §f 8 M6 35 [Pine tales about the Sui and the T'ang}, by Liu Su jf (ll. mid-eighth century); 
Kuo shit pu js 9 [Supplement to the history of the state}, by Li Chao 4 gg (01. 820); and Chineluan 
mischi 4 42 [Secret rales from the palace], by Han Wo #(f8 (fl. goo), All these collections of 
material appear in Tang fai t"ung-sku JS (38 a [A Tang period collection), comp, Ch'en Lien= 
Vang PUM (np. Lien-yian-ko ¥f (i, 1869), first collection. For a discussion of them, see 
Evangeline D. Edwards, Chinese Prose Literature of the T ang Period, 1.0. 618-yo6 London: Probsthain, 
). Ch’u Jen-huo #% Aff utilized the last three of these works—and others—as source material 
for his historical novel; see Robert E, Hegel, The Novel in Secenteenth-Century China (New York: 
c University Press, 1981), pp. 239-240. 
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soon declined. Before long, Li Yuan ordered Li Mi to pacify an area the latter 
had formerly occupied, but Li Yuan rescinded the order once Li Mi was on his 
way. Suspicious of the motivation behind the emperor's shift of plans, Li Mi 
decided to strike out on his own again. Failing in his efforts to dissuade him from 
rebellion, the faithful Wang Po-tang stood by Li Mi to the death as they rode 
straight into a T'ang ambush. Li Mi was captured and executed: he was 37 
years old at the time 

It is ironic that this historical Li Mi should have been so keenly aware of the 
obligations to be observed by others and yet be loath to stand by his own 
commitments. His battlefield lecture to Ya-wen Hua-chi, Wang Po-tang’s 
impassioned vows to serve his lord to the end—even the debt Li owed to the 
‘T’ang emperor for a bride and high position made no impression on this 
obviously headstrong individual. To the orthodox historians these are mere 
empty gestures; they identify him as no different. from a brigand. 
Unquestionably, to the historians, Li Mi was the sole cause of his own 
downfall. Able to recognize talent in others and in pe ion of many other 
leadership skills, he all too often ignored even the most sincere advice.* As a 
consequence, he fell far short of the qualities considered essential for a serious 
contender for the throne. Now let us con 


arious v 


nacular versions of the 
tale in order to compare the values offered audiences of distinguishable cultural 
levels in Ming and Ch’ing China. 


FICTIONAL AND DRAMATIC VARIATIONS 


‘The earliest vernacular texts that preserve fictionalized versions of the tale of Li 
Miare a cycic of fourteenth-century fa-chié plays. This form was commercially 
very successful during the Yuan period: it grew to prominence in northern 
urban theaters playing to audiences of a variety of social levels. Tis arias 
frequently utilize allusions to classical literature and may not have been com- 
pletely intelligible to all segments ofa listening audience, but the import ofeach 
aria was normally summarized in prose afterward. Prose portions must have 
been intelligible to listeners regardless of educational background. From its 


Sources for the life of Li Mi include Ghiu Tang shu $f 18M. chitan 53 (see the Chung-hua aie 
edition, Peking, 1975, vol. 7, pp. 2207-2224); Hsin Mang shu 8),  chilan 84 (Chung-hua edition, 
Peking, 1975, vol. 12, pp. 367; and Tzu-chih Cung-chien Peis SAVE. chiian 184-186. 
‘Tsung-t'ung 4% fad and Hsia 'Te-i BER et al., eds., Tzu-chih rung-chien chin chu 47% (Taipei: 
Shang-wu jf, 1966), vol. 10, pp. 401-336, on the last two years of Li Mi’s life. Readers may wish 
to consult modern scholarly studies of the period. Woodbridge Bingham, The Founding of the Tang 
Dynasty: The Fall of Sui and the Rise of T'ang (1941; reprint ea., New York: Octagon, 1972),and ©. P 
Fitagerald, Son of Heaven: A Biography of Li Shitiomin, Founder of the T'ang Dynasty (1933: reprint ed., 
‘Vaipei: Cheng Wen, 1970) are pioneering Western works; more recent studies include Arthur F. 
Wright, The Sui Dynasty \ New York: Knopf, 1978) and the relevant volume of The Cambridge History 
of China, Denis Twitchett, ed., Sui and T'ang China, 589-406. part 1 (Cambridge: Cambridge 
University Press, 1979), pp. 158-159, 101-162, 165-166. 
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social context, then, this type of theatrical was originally intended for audiences 
that included the poorly educated and the illiterate, in particular.? The same 
conclusion may be safely advanced concerning the Li Mi plays. 

Given the number and variety of short (sa-chii plays concerning T’ang heroes 
composed during the Yuan and early Ming, the events surrounding the T'ang 
conquest must have been popular among theater audiences by that time. 
Extant plays capture moments in what could only have been a long cycle of 
fictionalized stories on the founding of the T’ang, the interlocking adventures of 
a number of larger-than-life heroes —and villains —as popular legend grew to 
fill the gaps left by the spare biographical sketches in the histories. In them, Li 
Mi had become an unmistakable villain. 

For ease of comprehension in a form that combines singing with dialogue, all 
characters appeared on the /sa-chii stage in stereotyped roles. The moral attri- 
butes of each were predictable. Moral ambiguity had no easy means of expres- 
sion in this tightly structured form, but heroism and villainy were the stock-in- 
trade. The actions and motivations signifying truancy on the part of Li Mi 
include virtual sacrilege, the destruction of a shrine in honor of a paragon of 
loyal service, and Li’s failure to comply with an agreement made with a deity. 
‘The transposition of Li Mi’s perfidy from the rational political to the fant 
religious realm marks a considerable distance between the scholarly historical 
record and popular historical drama, In none of these plays is Li Mi the central 
male character (cheng-mo); instead he is relegated to a secondary (wai) role in 
each. Their focus is on other characters: Wang Po-tang, Ch’in Shu-pao, and the 
advisors whose integrity and wisdom are tested by his presence. 

Uncanny elements loom large in all these early plays. Li Shih-min is a strong 
and capable leader here, but he is also foolhardy. In Lao-chiin t’ang [The temple 
of Lao-tzu), by Cheng Te-hui, fl. fourteenth century, Li Shih-min disregards 
the doom foretold by an advisor to go hunting not far from Li Mi’s camp. Even 
though he actually intends to spy on Li Mi, when a white stag appears his 
predatory instincts drive him perilously close to his adversary. Li Mi’s general 
Ch’eng Yao-chin then singlehandedly chases him into a temple; there another 
general, Ch'in Shu-pao, prevents Ch’eng from killing Shih-min. Li Mi res- 
olutely imprisons this rival despite advice to the contrary, and even detains the 
‘Tang emissary sent to plead for his release. This act convinces Li Mi’s officers, 
including Ch’in Shu-pao, Wei Cheng, and Hsu Shih-chi, that he is.a petty man 
by comparison with Li Shih-min; Li Mi’s rule is therefore unjust while the 
‘T’ang clearly has Heaven's mandate. Consequently, they falsify Li Mi’s proc- 
lamation of amnesty to include Li Shih-min and his officer, who then escape. 


°For a general survey of Chinese theatricals, sce William Dolby’s excellent A History of Chinese 
Drama (London: Paul Elek, 1976). esp. pp. 40-70, and the essays in Colin Mackerras, ed. Chinese 
Theater: From Uts Origins to the Present Day (Honolulu: Uni of Hawaii Press, 1984). Recent 
studies of the tsa-chilin particular are Chung-wen Shih, The Golden Age of Chinese Drama (Princeton: 
Princeton University Press, 1976) and James 1. Crump, Chinese Theater in the Days of Kublai Khan 
(Tucson: University of Arizona Press, 1980). 
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Mention of Li Mi’s destruction is made at the end of the play as Li Shih-min 
pardons Ch’eng Yao-chin for the attempt on his life. “We were serving different 
masters then,” the prince concludes.'® 

A somewhat later play in the same form, Hei Cheng kai-chao [Wei Cheng alters 
the proclamation], written during the early Ming, begins with declarations of 
loyalty by Li Shih-min’s lieutenants, one of whom predicts disaster. “1 do not 
believe in this yin-yang prognostication business,” Li Shih-min declares, but 
he takes a sizable force with him to spy on Li Mi’s stronghold, Ch'in Shu-pao 
challenges him and refuses steadfastly when Shih-min tries to win his allegiance. 
It is this same general Ch’in who prevents Ch’eng Yao-chin from slaying their 
captive in the temple, giving as his excuse the T’ang prince's obvious virtue and 
the orders Li Mi had given them—to capture, not to kill, Li Shih-min, When 
the latter is imprisoned, Wei Cheng takes full responsibility for changing the 
proclamation to free him. The play ends with Hsu, Wei, and Ch’in being feted 
when they submit to the 

Ssu-ma Cou T'ang [Four riders submit to the T'ang] is another anonymous 
early Ming play in this sequence. Here, when Wang Shih-ch’ung petitions Li 
Mi to borrow food grains and fodder, Li Mi readily agrees, despite Hsu Shih- 
opposition, because Wang is Li’s nephew. Overjoyed by this turn of events, 
Wang is further encouraged when he learns that Li Mi has destroyed a temple 
dedicated to the Duke of Chou, the sagely advisor to the Chou dynasty founder 
in the eleventh century B. consequence, spirit soldi 
Li Mi for his sacrilege. A brief battle ens 
proper retributio 


's will aid in punishing 
Li Mi realizes that his defeat is 
Wang Po-tang chides him for his errors of judgment when 
Li Mi decides to join the T’ang—the worst of which was imprisoning Li Shih- 
min, who will bear him a grudge. Lacking any alternative, Li Mi, Wang Po- 
tang, and two other Wei generals surrender. Li Mi’s initial reception in the 
‘T’ang capital is warm. But Li Shih-min is vindictive and shames Li Mi 
repeatedly. The latter cannot tolerate these aflronts, however, and rebels soon 
afterward. He and his faithful Wang Po-tang flee through the mountains. In 
desperation, Li Mi prays for an omen in the temple of the Mountain Spirit—a 
deity whom he had offended by misusing a divine sword! Helpless, Li Mi leaps 
to his death into a gorge; Wang Po-tang spurns offers to join the ‘Tang and 
commits suicide to follow his lord.!? 

The long middle-Ming historical narrative Sui Tang liang-ch’ao chih-chuan 


‘The text of Lao-chiin Vang € 4% can be found in Yuan ch'ti hsuan wai-pien 7c ih BeBe [A 
further selection of Yuan plays}, ed. Sui Shu-sen fii #e (Peking: Chung-hua ti, 19; . 
540-344; the quotation is from p. 543. Cheng ‘Te-hui 8 8 is also known as Cheng Kuang-tsu 
Ell; he served as a minor official in Hangchow 

"The text of Wei Cheng hai-chao PEGA can be found in Ku-pen Yuan Ming tsa-chit 
$1 AC 7 HALE IH) [Old editions of Yuan and Ming (sa-chii plays], ed. Chao Yuan-tu #j 1c 18 (Peking: 
Chung-hua hsi-chi 442), 1958), vol. 3. pp. 2061-2096; the quotation is from act 1, p. 2065 

12 The text of Ssuma fou Tang PUIG KEI can be found in Ku-pen Tuan Ming tsa-chi, vol. 3, pp. 
2127-2167. In passing, this play notes that Li Mi killed his bride before rebelling; see p. 2154. Hsu 
Shih-chi is known here as Hsu Mao-kung @ 485). 
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[Chronicles of two courts, Sui and T’ang], ca. 1550, recounts the fall of the Sui 
and most of the history of the T’ang. While shifting from one contender to 
another, this work gives Li Mi much fuller characterization, a function in part 
of its much greater length compared to the short fsa-chii plays. Despite its 
attempt to appear like the standard histories, its anonymous author ignored the 
historians’ more rationalistic explanation of Li Mi’s fall to elaborate on legen- 
dary and fantastic elements of his tale. These elements are common in the 
theater pieces above and were probably current in the oral tradition. 

Here, as Li Shih-min cowers under the altar in the Lao-tzu temple, a dragon 
whirls in the air over the T’ang prince's head; Ch'in Shu-pao prevents Ch’eng 
Yao-chin from killing him because he recognizes the dragon as an omen 
identifying the “True Ruler” (chen-chu). Li Mi becomes more violent in this 
version: he would execute Li Shih-min for spying; Wei Cheng barely succeeds in 
dissuading him from doing so. Li Mi spurns the T’ang emperor's offer of land in 
return for his son and has the T’ang envoy beaten. Again, Wei Cheng falsifies Li 
Mi’s edict to justify releasing Li Shih-min; he, Hsu Shih-chi, and Ch'in Shu-pao 
lament that they are obligated to serve this petty contender and vow to join the 
T’ang as soon as possible. Li Mi is distraught to find his prisoners gone; further 
angered by Hsu's insistence that he should have allied with the T’ang, Li Mi 
decides to behead the conspirators within his ranks, 

Finally, Li Mi relents and releases Wei, Ch'in, and Hsu. When Wang Shih- 
ch’ung requests food grains, Li Mi discovers that his granaries are ominously 
infested with scaly winged rats, He fulfills his agreement only to be attacked by 
the duplicitous Wang Shih-ch’ung. The campaign goes badly for Wang until in 
a dream the Duke of Chou offers spirit soldiers to help Wang gain revenge for Li 
Mi’s destruction of the shrine to the duke. As a consequence, the tide turns 
against Li Mi, who begins to perceive demons all around him, Convinced that 
Heaven has withdrawn its favor for h se, Li Mi attempts suicide. Wang 
Po-tang stops him and takes the initiative in submitting to the T’ang. The 
‘T’ang emperor, for his part, can only stifle his anger against Li Mi for the good 
of the realm. (Note the significant alteration of Li Yuan's personality here.) 
Despondent because of the shame he feels over being repeatedly rebuked by Li 
Shih-min, Li Mi gladly accepts Wang Po-tang’s advice to wait for an oppor- 
tunity to rise in rebellion. He explains this to his bride, who spits in his face 
because of his disloyalty; in a rage Li Mi cuts her down, after which he can only 
flee with Wang Po-tang and a handful of retainers. Together Li Mi and his 
trusted lieutenant die in a hail of T’ang arrows, fit punishment for their 
treachery.!* 

Identifying the audience for which Chronicles of Two Courts was written is no 


‘Sui T'ang liang-ch’ao chihechuan BR HE FA B&W. attributed to Lin Han pea (ca, 1550, extant 
ed., Soochow, 1619), chaps. 31-38, 4:1b-51b. This is a rare work; the one known copy, a 
photocopy of which was used for this study, is to be found in the Sonkeikaku Library & 82/8) siti in 
‘Tokyo. 


MING-CH'ING VERNA 


LAR LITERATURE, 121 


easy task. The anonymous compiler of this popular chronicle!+ (ostensibly 
based on a text written by Lo Kuan-chung in the fourteenth century and 
revised by Lin Han in the sixteenth) strove for completeness of narrative 
and enough verisimilitude to pass for historical veracity. To this end he makes 
careful lists of all persons of prominence involved in any action and identifies 
the years in which the events of 
with a commentary (p'ing) apparently modeled on the remarks (4a) appended 
to biographies in orthodox histories. Chapter 38 of Chronicles of Two Courts 
contains a final note on the differences between Li Mi and Hsiang Yu, adapted, 
it would scem, from the Tang dynastic histories'* —even though it is of litde 
relevance to the character as developed here. A “poem on history” ( yung-shih 
shih) by the unidentified poet styled Li-ch’van that lauds Wang Po-tang for his 
unswerving loyalty, as did the historians, is also to be found here.'® Chronicles of 
Two Courts presents Li Mi’s fall rationalistically as a product of his own 
actions—but only to a limited degree. Li Shih-min has Heaven’s mandate; 
there is no way that Li Mi might gain it unless Li Shih-min should prove 
unworthy of the mantle. 


ch chiian occurred; each chapter concludes 


proof of its sanction, Heaven sends Shih-min a 
ecting dragon and Mi rats and bad dreams. Basic loyalty is superfluous to 
this tale, Princess Tu-ku’s clamor notwithstanding: Li Mi’s tragedy, such as it 


pre 


is, rests in his attempt to challenge his destiny. Once he fails, Chronicles forgets Li 
Mi, never to refer to him again.'” This rambling prose text thus transposes into 
reading matter the legendary figure of Li Mi and his hopeless fate adapted from 
the oral tradition, particularly the stage. 

An outgrowth, or even a continuation, of the earlier p’ing-hua historical 
narratives of the Yuan and early Ming, such popular chronicles seem to have 
been intended, like the p’ing-hua, to provide both entertainment and instruction 
for those whose level of litera 
history. Both of these vernacular forms use poetry— even by the same poets 
the 


ey was insufficient to read more formal works of 
in 
me way; both Yuan p'ing-hua and Ming popular chronicles are generally 


highly episodic. In these respects and in use of language, the popular chronicle 
seems to represent an evolutionary stage between China’s first works of lengthy 
historical fiction and the highly developed historical romance of the seven- 


‘The term “popular chronicle” has been used by students of Chinese fiction writing in English 
to distinguish these early works from Later and more mature historical novels such as Sit Tang yer-t 
and frem military romances, ima 
Romance: A Genre of Chinese Fiction, 


native ing as history. See C, T. Hsia, “The Military 


tion para 
in Studies in Chinese Literary Gentes, ed, Cyril Birch (Berkeley: 
University of California Press, 1974). pp. $89-390. esp. pp. 359-345. 

'SSui Tang liang-ch’ao chik-chuan, 4:51; compare Chiu T’ang shu, 7, 2225, and Hsin T’ang shu, 12, 
3087, 

*© Sui Tang liang-chaa chib-chuan, 

' ‘That loyalty was of some cor 
virtue between the characters h 
6233, ete. 


31 
cern to the author can be seen in the frequent discu 
ce Sui Tang liang-ch'ao chik-chuan, 540-5 
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teenth century.'* Subsequent observations will confirm that it is correct to 
identify this work as having been designed for audiences who were literate but 
not well educated. 

Of approximately the same age as Chronicles of Two Courts is Ta T'ang Ch’in- 
wang tz'u-hua [Prince of Ch’in of the great T’ang, a (z’u-hua], dating in its 
present form from around 1550.'” This has been termed the earliest extant ku- 
tz'u, or drumsong text, although its modern editors acknowledge the con- 
siderable distance between a transcription of oral performances and this written 
version.?° ‘The confusion over the nature of the work relates to its mixture of 
prose and verse and the function of the latter here. In contrast to developing 
novelistic practice, here the verse sections of five-, seven-, and ten-syllable lines 


‘For a discussion of the p'ing-hua 7 {%, see Wilt L. Idema, Chinese Vernacular Fiction: The 
Formative Period (Leiden: Brill, 1974), pp. 69-120; Chang Cheng-lang @248. “Chiang-shih yti 
yung-shih-shib” hi litj 024 [The retelling of history and verse about history}, Bulletin of the 
Institute of History and Philology (Academica Sinica) 10: Gov 645 (1948); James 1. Crump, “P'ing-hua 
and the Early History of the San-kuo chif,” Journal of the American Oriental Society 71:249~256 (1951)- 
Liu Tsun-yan {§)4f {2 discusses Chronicles of Two Courts in his “Lo Kuan-chung and His Histor 
Romances,” in Critical Essays on Chinese Fiction, eds. Winston L.. Y, Yang and Curtis P. Adkins (Hong 
Kong: Chinese University Press, 1980), pp. 99° 108. Hsia, “Military Romance,” p. 350, identifies 
Hsiung Chung-ku 9 7 (f. 1550), to whom most such chronicles are attributed, as an author of 
works for popular audiences 

"The proble 
interrelations with the 


volved in identifying the sequence of these narratives and thei textual 
sions of T'ang shu yen-i ME MBH % [The history of the Tang, a 
tomance), ca, 1553, by Hsiung Chung-ku, the publisher from Chien-yang #tfi}, Fukien, are 
numerous and quite complicated. I hope to address them on another oceasion, but for present 
purposes it is justifiable to consider Prince of Ch'in as the older, Relevant observations concerning 
these works and their textual relations may be found in Sun K’ai-ti SRAM, Jik-pen Tung-ching so- 
chien Chung-kuo hsian-shuo shu-mu EAS MERC LP BA} HT [Chinese fiction seen in Tokyo, 
Japan: A bibliography] (Hong Kong: Shih-yung (J, 1967), pp. 32-42; Cheng Chen-to, “Chung- 
kno hsiao-shuo Vi-yao™ #3 fl). 8242 BE [Notes on Chinese fiction), in his Chung-huo wen-hsueh yen= 
chin «492 LPH FB [Studies in Chinese literature] (Hong Kong: Chung-wen shu-chii t{+ jf Ii}, 
1961), vol. 1, pp. 351353; Liu Ts’un-yan, Chinese Popular Fiction, pp. 100, 62; Hsia, “Military 
pp. 359 MT; Idema, Chinese Vernacular Fiction, p. xxxvi, n. 47. Ahhough this work, like 
; was meant to be read, it also reflects the oral 
genre “toa large extent,” as P.D, Hanan puts it in" Judge Bau’s Hundred Cases Reconstructed.” Lin 
‘Tstun-yan, “Lo Kuan-chung,” esp. pp. 88-99, notes significant parallels between this and other 
works attributed to Lo Kuan-chung ## £6 

29Sun Kaiti, “Tz'uchua k’ao” ja) gb% (Studies of tz’u-hua], 1933, in his Ts'ang-chow chi 
WIN ME [Selected essays by Sun K’ai-ti] (Peking: Chung-hua #1, 165), pp. 99, 103; the 
unsigned explanatory note prefacing the reprinted version, Chu Sheng-lin #32), Ta T’ang 
Chtin-wang tz’u-hua WEEE Gi] 38 (Peking: Wen-hsuch ku-chi k’an-hsing-she 30919 WH FUTF aL. 
hereafter Ta T’ang); Cheng Chen-to §6 455%, Chung-huo su-wen-hsuch shih xi fC BEE [A 
istory of Chinese popular literature] (Peking: Wen-hsueh ku-chi k’an-hsing-she, 1959), vol. 2, 
idema, Chinese Vernacular Fiction, pp. xxvii, 119, considers that it may be an “experimental 
sun EFI), Sung Yuan Ming chiang-ch’ang wen-hsuek $27 1 aM CH [Chantefable 
jung, Yuan, and Ming] (Shanghai: Ku-tien wen-hsueh 7 98 32, 1957), pp. 40- 
49, discusses the development of the (hypothetical) ¢2"a-hua form. His explanation, he admits, is full 
of inconsistencies. David Roy, “The Filtcenth-Century shuo-ch’ang iz'u-hua as Examples of Written, 
Formulaic Composition,” CHINOPERL Papers 10: 124, n. 6 (1982), concludes that f2’uehua in these 
titles designates only “doggerel verse employed for narrative or descriptive purposes.” 


Romance, 
several other f2"u-hua recently discovered (see n. 5 
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in shih format, as well as the éz’u poems, not only record descriptions of scene, 
costume, and the like, but also share the burden of narration with prose. Even. 
some dialogue is set in verse. Clearly, Prince of Gh’in owes these formal features in 
part to the chantefable tradition, and for this reason it is only natural that it 
exhibit values common to theatrical works for mass audiences. I will return to 
its intended audience shortly, after observations on its content. 

‘The prince of the title is Li Shih-min. The narrative records his rise to 
prominence and his eventual unification of the empire as its ruler. All other 
characters are of secondary interest; Li Mi becomes a strikingly contrasting foil 
to the prince. W. L, Idema has rightly praised the work’s central conflict— 
between Li Shih-min’s filial duty to his father (Li Yuan, the ‘T’ang founder) 
and the responsibility he owes his own loyal followers, attracted to him by his 
personal virtue. This conflict gives the work a kind of coherence lacking in the 
structurally much cruder Chronicles of Two Courts. Furthermore, the struggles of 
the prince for power are given tragic and ironic dimensions through the 
repeated poctic interludes devoted to life’s transience.?! 

Several scenes contrast sharply with this rationalistic tendency, however. 
While Li Mi is portrayed in Prince of Ch’in as a contender who fails through his 
own arrogance and perfidy, supernatural forces also conspire to seal his doom, 
The Duke of Chou from the eleventh century 8.¢. sends flying rats to destroy Li 
Mi’s grain stores; Hsi Wang Mu, the mythical “Queen Mother of the West,” 
confiscates his magically potent sword—because he had broken the three 
interdictions limiting its use.?? This latter episode has all the flavor of folklore; it 
contradicts the historically sanctioned descriptions of Li Mi’s disaster as having 
been self-made. Li Shih-mi the victim of capricious forces beyond hi 
ken. Before a big battle with another contender for power, his trusted advisor Li 
Ching warns that disaster will befall if the prince goes sightseeing, hunts, or 
practices with his bow. The T’ang forces are victorious and the enemy is 
besieged. To while away the time, Li Shih-min wishes to visit the nearby tombs 
of Han period worthies, on Mount Pei-mang. A seer, Li Chun-feng, again 
foretells doom if he refuses to believe in_yin-yang prognostication —and if he is 
not back by noon. Just as he is about to return, a deer seampers past. Li shoots it, 
and follows the wounded animal to a tomb. On its wall in bas-relief is a deer 
with an arrow in its leg. An ominous verse beside it suggests that disaster is 
imminent. 

As noon approaches, Li Shih-min sees a city and rides over to inspect it. Its 
commander, Li Mi, orders out his generals to attack. Ch’eng Yao-chin ap- 
proaches; the prince wounds him in the leg with another arrow and then flees 
Although his prayers in the Lao-tzu shrine bring him temporary safety, Shih- 


is no les 


2!"This is in contrast to the often hackneyed poems on history ( pung-shih shih 3 #) to be found 
in other early vernacular historical narratives; verse here having this greater significance is also 
quite moving, See Idema, Chinese Vernacular Fiction, pp. xxxvi- xxviii. I refer 10 verse passages 
introducing chiian 9, for example. 

23See Ta Tang, chap. 16, 1.364- 368, 
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min guarantees his own betrayal: Ch’eng has a woodcutter climb a tall tree to 
survey the area for the prince. This man does perceive a dragon hovering over 
the prince but pretends that he sees nothing. So fearful of discovery is Li Shih- 
min that he shoots the hapless man in the throat, thus giving away his where- 
abouts. Ch’eng captures him with Ch'in Shu-pao’s help. With the Prince in Li 
Mi’s prison, the narrator chides him again, in verse, for his lack of faith in 
prognostication—even as a star heralds his future regal station.?* 

Fairy-tale innocence concerning causation appears regularly here, In 
chapter 9, when Li Mi fails to exterminate the flying rats in his granaries, he 
has a group of the rats driven past him. He observes that one is gold in color and 
bigger than the rest. Ch’in Shu-pao shoots it, which causes all the rats to 
disappear, leaving behind a note predicting fire; this is the proclamation of the 
king of the rats. A spider web suddenly appears and then reappears across the 
door of the storehouse. Exasperated by it, Li Mi orders the web burned. A 
miraculous wind springs up, carrying sparks inside and even to Li Mis 
treasuries of precious metals, all of which are consumed by the fire.?4 Later the 
contender Wang Shih-ch’ung wins the general Shan Hsiung-hsin over to his 
side by getting him drunk and putting his own concubines in Shan’s bed. Afier 
committing the offense of sleeping with Wang's concubines, Shan must join 
Wang or die; he chooses the former alternative. When Li Mi begins to worry 
why Shan has not returned, he gullibly sends three lone envoys to inquire of 
Wang about him—thus proving himself a total fool compared to the wily 
Wang, who springs his trap for Li Mi with diabolical glee.?* Likewise, Li Mi 
follows the most unreasonable advice of an otherwise undistinguished retainer 
to rebel against the ‘Tang when reliable Wang Po-tang knows full well that 
such a course is suicidal. Here, when Li Mi’s time is up he no longer functions in 
any capacity as a worthwhile ruler, forgetting even the basics of military 
strategy.?° But then Li Shih-min’s reason had deserted him as well. Through 
this inconsistent blend of innocent absurdity and intellectual rationalism,?” we 


8 Ta T'ang, chaps. 2-5, 1.82~132. In addition to his prescience, Li Ching #4 can also 
command storms like Chu-ko Liang g&$54€ in Romance of the Three Kingdoms, sec Ta T'ang 
1165-168. 

Ta Tang, chap. 9, 1.229232. 

2° Ta Tang, chaps. 9 and 10, 1-245~245, 1-245-249. This bedroom deception was already seen 
inchap. 1, 1.48 49, in which Li Shih-min tricks his father Li Yuan into rebelling against the Sui. Tt 
this latter ruse, developed perhaps with details borrowed from the former, that appears in 
subsequent historical fiction. 

See Ta Tang 1.340-355. 

27 For the loss of Li Mi's sword, see Ta T'ang 1.366-368; his receipt of the weapon Irom Hsi 
Wang Mu is not narrated here. Likewise, the circumstances of the Duke of Chou's revenge are 
related in detail, but the crime meriting this punishment, Li Mis destruction of the shrines 
dedicated to this model minister, is not narrated here. Presumably, all these events appeared 
earlier, genuine chantefable, versions of the tale, Perhaps the compiler of the present edition, Chu 
Sheng-lin, felt that it was unnecessary to do so, as it would have been if these stories were still 
common in the oral tradition of the middie Ming. His lapse, then, demonstrates all the more clearly 
the popularity of the T’ang founders story cycle 
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can find confirmation of what the structure of the work reveals. Prince af Ch'in is 
a hybrid narrative structurally indebted to popular chantefable literature for oral 
performance and to a growing body of fictionalized historical narratives in 
prose. At least in its earlier form as a pure /z‘u-hua, its intended audience must 
have been basically unlettered despite the flashes of self-conscious literary 
sophistication in i 


later version; in its present form it must fall near the 
socially lower end of the audience spectrum, for a literate but non-clite 
audience. 

Scholars of diverse backgrounds and leanings haye divided mature Ming 
and Ching novels into t 


© general categories, those written by identified 
scholar-novelists for other highly educated readers and those composed anon- 
ymously by literate but less well educated men for culturally less sophisticated 
readers. Modern Chinese editors term the former “classical fiction”? (Au-tien 
hsiaa-shuo) and have reprinted some of these works in carefully prepared pune 
tuated and even annotated editions. The other works have often been con- 
siderably altered to rid them of “feudal ideas” and “superstitious beliefs 
novels are called “popular reading materials” (ung-su tu-wu). W. L.. Idema uses 
the terms “literary novels” and “chapbooks” to distinguish the two types, and 
although C. T, Hsia objects strenuously to Idema’s criteria for this distinction, 
he sull finds the categorization useful. The reason for this disagreement is a 
difficulty in deciding upon defensible criteria, Idema, following the Chinese 
lead, tends to view anonymous we 
category, particularly historical f 
shuo). 


ysuch 


sas generally falling into this second 
jon and “swordsman novels” (zw-hsia hsiao- 


Style of language is an important criterion for Idema, which Hsia easily 
renders dubious in its reliabil 


28 Tdema also uses the 


‘ost of production as a 
criterion— that is, in his view expensive, large-format editions with many high- 
quality illustrations were meant for wealthy purchasers; cheap editions were 
meant for the less affluent. While thi 


sa self-evident truth, Hsia again throws 
its relevance into question by observing that the wealthy were not necessarily 
the more culturally sophisticated, nor were works produced in rich format only 
those of greatest art. Furthermore, later editions might be considerably less 
expensive than the first (with the result that subsequent audiences may: be 
different from that originally intended by the novelist). While Idema searches 
for objective criteria for the categorization of old Ghina’s novels, C.'T. Hsia 
that only on the basis of artistic complexity can works for different 


28 While the literary novels tend toward inventive use of vernacular language, chapbooks utilize 
a simplified classical style devoid of literary polish, according to Idema, Chinese Vernacular Fiction, pp 
ii, Hsia, however, illustrates exceptions to this rule: “chapbook” in northern colloquial and a 
of presumably elite works written in elegant forms! 


al style: see Hsia, “The Sct 
Reappraisal of Ching-hua yuan,” in Chinese Narrative: Critical and 
Theoretical Essays, ed. Andrew H. Plaks ( Princeton: Princeton University Press, 1077), pp. 267-270. 
esp. notes 4-5, I do not believe that these exceptions invalidate Idema’s general rule, hut this isa 
point that needs further consideratios 


jar 
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audiences be distinguished.2 Neither approach is without merit; used together 
they can reveal the audiences we seek to establish. 

It seems generally true that highly literate members of the social elite who 
acknowledged their role in the production of vernacular fiction were usually 
writing specifically for their peers. These works were normally very well printed 
and often lavishly illustrated. Moreover, literati novels are generally distinguish- 
able by certain obtrusive literary conventions and by the relative complexity 
of motivations they attribute to their characters. Foremost in the first category 
is an aggregation of characteristics now often described as the “storyteller’s 
manner.” These novels, like the fully developed Aua-pen short story of the 
seventeenth century, engage the reader in a fictive dialogue with the narrator, 
who frequently interrupts the narrative to elucidate the meaning to be drawn 
from plot and characterization. By contrast, works for non-elite readers merely 
present action to be appreciated on its own terms without this further distanc- 
ing device. Literati novels also provide commentary at the ends of chapters 
continue this dialogue from a somewhat different perspective: the commentator 
may not in fact be other than the novelist himself, but this new stance allows 
discussion on matters of structure, narrative skill, and historical veracity, for 
example, that are inappropriate to the perspective of the storyteller. The pace 
faction is deliberately slowed in mature novels for the elite by frequent 
insertion of verse, usually attributable to the narrator or “quoted” by him from 
earlier, characteristically anonymous, sources. Such poems describe character, 
setting or moral evaluation of events.*° Literati novelists, or, as Hsia terms. 
them, scholar-novelists, utilized the novel form to meet specific intellectual 
social and political commentary, philosophical exploration, self 
ion, and even their own and their friends’ enjoyment.3! More popular 
educated readers as their primary 


sto 


of 


expre 
works seem to ha‘ 
function. 


2°See Idema, Chinese Vernacular Fiction, p. \xi: Hsia, “Schol ovelist,” p. 269, n. 6. Ina recent 
study of two late Ming ch'uan-cht (M14) plays, Cyril Birch compares them on six values the 
musical, lyric, mythic, mimetic, comic, and spectacular. He discovers that the play designed more 
specifically for elite audiences emphasizes the earlier values on this list over the later ones: the more 
popular play presents more comedy and spectacle by comparison, Such observations do not 
conclusively distinguish works for different audiences, but they do reinforce my assertions below. 
See Birch, “The Dramatic Potential of Ni Shi: Huanshaji and Fiaopaji Compared, 
Papers v0.29" 140 (1982) 

For a discussion of the “storyteller’s manner” in Ming and Ch’ing fiction, see Idema, Chinese 


Vernacular Fiction, pp. 70, 122; and Hanan, Chinese Vernacular Story, pp. 20-22. Andrew H. Plaks 

describes the use of ironic distance between novelist and events narrated most perceptively in his 

“Full-length Hsiao-shuo and the Western Novel: A Generic Reappraisal,” New Asia Arademic Bulletin 

1:163-176 (1978), esp. pp. 171-173. See also Plaks’s recent “*Shui-hu chuan and the Sixteenth 

Century Novel Form: An Interpretive Reappraisal.” Chinese Literature: Essays, Articles and Reviews 

2.1:3-53 (January 1980), and my discussions of literati fiction in No 
* Hsia, “Scholar-Novelist,” pp. 269-271. 


MING. CHING V 


ERNACULAR LITERATURE 127 


‘Textually related*? versions of the tale of Li Mi appear in two literati novels 
of the seventeenth century, Sui s/h t-wen [Forgotten tales of the Sui, 1633] by the 
poet and dramatist Yuan Yii-ling (1599-1674) and Sui T’ang yen-i [Romance of 
the Sui and the T’ang, ca. 1675, first edition 1695], by the scholar-publisher 
Ch’u Jen-huo (ca. 1635 ca. 1705). Both authors considered the writing of 
novels a serious literary endeayor, To Yuan Yii-ling, no literatus should be 
without such classics of popular fiction as Hsi-yu chi [Journey to the West]? He 
re-edited at least one earlier historical novel, but it was on Forgotten Tales that he 
lavished his attention. In his preface to that work Yuan relates, in pseudo- 
jocular vein, that he wishes to supplement standard historiography by deserib- 
ing the early life ofa famous figure while he was still in youthful obscurity, What 
Yuan presents is a dramatic view of maturation, imbued with sensitivity and 
good humor, but replete with strident warnings about the state of society and 
the monarchy.** Ch’u Jen-huo was a publisher and a compiler of anthologies, 
In the former capacity he produced an edition of a sixteenth-century novel of 
myth and adventure, Feng-shen_yen-i [Investiture of the gods}, that is still con- 
sidered the standard today, Ch’u’s publishing venture produced editions of 
highest quality; his Romance is a first-rate example of the xylographic printer's 
art. Its format is large; he used high-quality paper and engaged an artist who 
signed his illustrations for the work. As a compiler Ch'u demonst his 
devotion to reading broadly: he regularly cites hundreds of works in his own 
anecdote collections. The same scholarly tendency is visible in his Romance of the 
Sui and the T’ang: here Ch’u copied, often verbatim, segments from dozens of 
works of fiction and informal history concerning the Sui and early ‘Tang. 


ates 


Clearly he was writing for readers 


well versed in historiographical sources as 


he was himself— tha 


, other literati. Furthermore, the overall structure of the 
novel is experimental and keyed to contemporary literary trends—-among the 
clite.4° His work, like Yuan's, could only have been intended for an elite 
audience of sophisticated readers, 

Li Mi appears as a peripheral chara 
Tales concentrates on the early car 
Romance sets its 


ter in these two literati novels, Forgotten 
of the w ow Ch'in Shu-pao, while the 
ights, more broadly, on the rise and fall of polit 


I forces over'a 


While textual problems are not of central concern here, they may not be distegarded. Ch'u 
Jen-huo acknowledged in his preface to Sut Tang yen-t that Sui Tang thang-ch ao chihechuan formed 
the basis for his own work, To its spare framework he gra her 
verbatim or in outline, and major portions of another late Ming novel, Sui Yang-ti xen-shif 
Fide BAH [The merry adventures of Emperor Yang of the Sui), and a variety of shorter prose 
narratives. For details, see Hegel, Nove?, appendix 1, pp. 230-240. 

* See Yuan's T'-t:'u {48% in an edition of Hsi-vu chi 799 §2, ostensibly edited by Li Chih 4 4}, 
quoted in Sun K’ai-ti, Jile-pen, p. 77. 

See Hegel, Norel, pp. 112-199. esp. pp. 129-130. 
ee Robert E. Hegel, “Sui T ‘ang yen-i and the Aesthetics of the 


d nearly all of Sui shih icern, 


as 


Seventeenth-Century Suchou 


Elite,” in Chinese Narrative, ed. Plaks, esp. pp. 126-139, 141-142, 145-155. Liu Ty'un-van discusses 


illustrations in novels in his Chinese Popular Fiction, pp. 25~20, 
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ar period.*° Furgolten Tales introduces into the tale a test of the 
valty: with Li Mi firmly in power, his ambitions grow to encompass the 
empire. Wang Po-tang dissuades his lord from attacking the T’ang; Li Yuan's 
armics are simply too strong to be defeated, he argues. Consequently, Ch’in 
Shu-pao and the strategist Wei Cheng take a proposal of alliance to the T'ang 
court on Li Mi’s behalf. Impressed by his valor, Li Shih-min invites Ch’in to 
shift his allegiance to their side. Reluctantly Ch'in refuses; he must fulfill his 
commitments to Li Mi.3” 

*u Jen-huo’s concern in Romance of the Sui and the T’ang was to demonstrate 
the workings of Heaven in the rise of the T’ang. To this end he introduced a new 
element into the Li Mi tale. When the various Wei generals debate ways to help 
him escape from Li Mi’s prison, they dismiss the alternative of changing the 
pardon as too simplistic to be convincing. Instead, the jailor and his attractive 
daughter ferry Li Shih-min to safety on the pretext of transferring him to 
another prison.** 

More like rationalistic history and yet still mysterious are the explanations in 
these elite versions of the tale. That is, Yuan Yii-ling’s concern has been with the 
nature of the hero, his maturation and the means by which he might properly 
establish himself in the eyes of the world. To become a behavioral model 
deliberately constructed for society's leaders, the hero Ch'in Shu-pao must 
develop a keen sensitivity to those qualities demonstrative of moral greatness 
and the capacity to rule. Li Mi falls short in both of these areas in contrast to Li 
Shih-min. The novelist even set himself the task of fabricating a plausible 
biography of Ch’in’s early life to supplement, not to supplant, the histories??; thus 
his view of Li Mi comes closer to that of the historians than of the professional 
dramatists and popular chroniclers of the Ming. Given Ch’u Jen-huo's em- 
phasis on the larger motive forces behind historical change, the role of Heaven 
and the inherent weaknesses of political institutions, he was unwilling to leave 
any of his major characters stereotyped as good or wicked. Li Mi is nota villain 
in Romance. Nor is Li Shih-min pure moral exemplar—like most other emperors 
in this novel, he falls prey to the temptations of the flesh. As a consequence, he 
neglects his official duties and his state suffers thereby.*° Fantasy can be found 
here, but Ch’u Jen-huo’s Li Mi falls through his own inadequacies —to which 
Heaven responds. 


4These essential differences are never so clearly demonstrated as in their treatment of Ch'in 
Shu-pao; see Robert E. Hegel, “Maturation and Conflicting Values: Two Novelists’ Portraits of the 
Chinese Hero Ch'in Shu-pao,” in Critical Studies on Chinese Fiction, ed. Yang and Adkins, pp. 

5-150. 

27 Sui shih i-wen FARSI, by Yuan Vii-ling $F 4 (Taipei: Yu-shih yueh-k’an she 4) fi 
4 Alt, 1975), chap. 49, pp. 338-342. 

+5 Sui T'ang yen-i fie BH BE, by Ch’ Jen-huo (Shanghai: Ku-tien wen-hsueh ay si 344, 1956), 
chap. 51, pp. 389, 392-393- 

2° See Sui shih i-wwen, “Sua shih i-wen su” FF, pp. 3-5 
° 


See Hegel, “Aesthetics,” pp. 124 
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The one extended narrative that corresponds most closely to the theatrical 
recreations of Li Mi’s fall is Shue T'ang _yen-i [Tales of the T'ang], later retitled 
Shuo T'ang chien-chuan [First series], when sequels began to appear a century 
after it was written. This work may be safely considered a novel for a less well 
educated, non-clite readership, on the basis of these characteristics: this anon- 
ymous early eighteenth-century novel is textually indebted to older fiction and 
drama concerning the Sui and the T’ang, but in its action-packed pages is to be 
found a certain amount of innovative content. Among this new material is a 
new character, the fourth son of Li Yuan, named Li Yuan-pa, Historically, this 
person died as a small child; here he is pure prodigy. At the age of twelve he is 
bigger and far stronger than a normal man. He can defeat any number of 
soldiers in personal combat; the hyperbole with which he is described far 
surpasses the only occasionally extravagant descriptions in literati novels. 

In its version of Li Mi’s later career, Tales of the T'ang has Li Mi lead the 
allied forces to punish the regicide solely in order to obtain the imperial insignia 
with which he may legitimize his own claim to the throne, Ch’eng Yao-chin 
heads the expedition, having won that honor by virtue of his magieal— in 
addition to his military prowess. Li Mi’s forces are initially successful until 
Li Yuan-pa 1 bay, demanding 
the insignia and their surrender to the ‘T’ang. When one leader objects to 
the second demand, Yuan-pa tears the man limb from limb with his bare 
hands,*! 

Because of this one act, subsequent military action against the T'ang in Tales 
of the T'ang is motivated in large part by a thirst for revenge. All complexities of 
characterization to be found in the literati novels are swept aside in this 
adventure novel to leave a disproportior 
vations for human behavior. Fear, greed, t 
be said that Tales of the T'ang endorses thi 


inglehandedly holds the entire allied army 
et Y Y 


moti- 


te supply of the more gross 
venge, blind rage —-while it 
feelings as just cause for action (all 
characters fail when their exploits are so motivated), because it presents raw 
emotion in crude form, the reader might more readily respond to these expr 
sions and to pure physical strength than to the intricacies of conflicting moral 
obligations and refined strategy, Even Li Mi is made more immediate by the 
exposure of his physical lusts here: upon his defeat of the regicide he gladly 


annot 


impress Hsi 


for the av, with whom he has become infatuated.4? 
By contrast with characters in the literati novels, the simple heroes and villains 
of Tales of the T’ang ave far more easily understood. From their different ap- 
proaches, C. T. Hsia and W. L. Idema both conclude that this work was 


ades treasure 


* Hiuchsiang Shus T’ang yeti ch’tian-chuan $i 2 Hi RAH [Complete tales of the T'ang, 
illustrated] (Shanghai: Chin-chang t'u-shu-chir $8 i Jai #f fs}. ca. 1915) hereafter Shuo T'ang, chap 
2:16. Thisedition is the complete 68-chapter version: other recent editions are condensed to 66 
or even 64 chapters. Li Yuan-pa 4 3¢ ij is introduced in chap. 35, 2: tob. 

“2 Siuo T'ang. 2: \6b, Li Yuan-pa is miraculously destroyed by Heaven here, 
he cursed it for breaking a thunderstorm over his head! 


apparently because 
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intended for less sophisticated reading audiences than Forgotten Tales and 
Romance of the Sui and the T’ang.*3 

From at least the Yuan, local and regional dramatic forms flourished all 
over China, The primary point of difference among them was in the musical 
traditions they incorporated, although of course they differed in dialect of 
performance as well. Some story material was nearly universally shared among 
these different traditions. The best known and most important form in recent 
centuries developed in the Peking area, called p’i-huang hsi (drama using music 
in the hsi-p’i and erh-huang styles) or ching-hsi (Peking opera). Here, on a simple 
stage, actors perform in conventional role categories, each with its appropriate 
costuming, makeup, stage properties, and style of singing. Conventions of 
makeup and gesture are particularly complex but symbolize the character's 
level of moral and aesthetic refinement. While the form is obviously designed to 
delight the eye, northern audiences of all social classes went, as common ter- 
minology has it, to “hear the play” (ing-hsi), music being the most important 
clement. Experience at the theater might have been required to appreciate fully 
its art, but literacy was not a prerequisite. We may safely conclude that these 
commercial entertainments were designed to appeal to audiences consisting in 
large part of the unlettered masses. Because it was a performer's, not a 
playwright’s, art form, texts of plays were fluid entities until by happenstance or 
by scholarly effort they came to be recorded. ‘Texts now current represent 
nineteenth- or twenticth-century stage versions.** 

The compilers of Peking operas presented further new elements in the 
downfall of Li Mi. In Shuang Vou T’ang [A pair shift allegiance to the T’ang], the 
central character is Wang Po-tang in a /ao-sheng (distinguished and upright 
older male) role. At his introduction, Wang has just returned from a mission to 
capture the advisors Hsu Shih-chi and Wei Cheng; they had deserted Li Mi to 
join the T’ang. True to his vows of sworn brotherhood with them, Wang would 
rather lie to his lord than to bring them harm. Li Mi sees through Wang Po- 


Here again Hsia’s criterion is art. His proof lies in the total failure of Tales of the T'ang 10 
present the superior strategic planning of historical military advisors in any convincing manner, 
Instead, thismilitary romance makes such characters into wizards—as they are in the plays and the 
chantefable of the Ming. However, here the characters are altered to fit role categories of the 
led with astral origins, masters from whom they 


developing military-romance genre: they are provi 
learn their skills, and lifelong friends; see Hsia, “Military Romance,” pp. 359-362. Likewise, Tales 
of the T’ang is almost certainly an adaptation of the literati novels discussed above; see Hsia, 
“Military Romance,” pp. 379 389, esp. n. 55. No early edition, to my knowledge, had the artistic 
quality—or, presumably, the high price—of Forgotten Tales or Romance. 

“For detailed descriptions of Peking opera, see Dolby, History, pp. 157-196, 216-230; Colin P, 
Mackervas, The Rise of the Peking Opera, 1770-1870 (Oxford: Clarendon Press, 1972); and 
Mackerras’s The Chinese Theatre in Modern Times From 180 to the Present Day (Amherst: University of 
Massachusetts Press, 1975). In addition to these excellent historical surveys, noteworthy among 
older worksis L. C, Arlington, The Chinese Drama (Shanghai, 1930; reprint ed, New York: Benjamin 
Blom, 1956) and Famous Chinese Plays, trans. and ed. Arlington and Harold Acton (Peking: Henri 
Vetch, 1937). 
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tang’s lie that they outran him, however. Among his essential lieutenants, only 
Wang remains in Mi's camp--the others have defected to Li Shih-min. For 
that reason, one should not be suspicious of his sole loyal follower, Wang 
suggests, to which Li Mi replies prophetically, “If 1] misjudge your good heart, 
may I diein a hail of arrows!” Wang Po-tang suggests that they surrender to the 
T'ang, giving up glory and independence to guarantee survival. Every enter- 
prise has its rise and its fall, Wang declares. 

For his part, Li Shih-min in this play wants revenge for being imprisoned. 
While hunting he downs a goose but cannot locate it. Li Mi and Wang Po-tang 
find the dead bird; the latter uses it as an introduction to the T'ang commander. 
Li Shih-min here declares his willingness to forgive and forget; it is his father's 
anger that needs assuaging. 'To assure his loyalty, the emperor awards Li Mi 
with a princess for wife, But when Li Mi tries to enlist her aid in his rebellion, she 
refuses and he slays her and all of her maids—an act he here justifies as karma 
froma previous life. Wang Po-tang had earlier refused to swear allegiance to the 
‘Tang in order that he might continue to serve Li Mi personally; now he 
reprimands his lord sternly for his treachery. Wang even laments that his fate is 
to serve such a perfidious leader. Nevertheless, Wang distracts their pursuers to 
allow Li Mia last chance for freedom. Failing in that, he dies together with his 
lord in a hail of arrows. Wang’s reward is forthcoming, however; Li Shih-min 
orders a formal funeral for him—but not for Li Mi.** 

Loyalty within the social hierarchy has been displaced by other, lateral 
obligations in this version of the tale. Here oaths of brotherhood and commit- 
ment to an individual supplant loyalty to 
Wang's ties to Li Mi bring him to his death, but clearly he places a higher 
priority on protecting his friends than he does on truthfulness to his lord — he 
maintains his pretense that they evaded his pursuit until Li Mi is finally 
convinced. Li Mi’s trust is thus ironic in the context of the play and reveals the 

i jew of human motivations presented here. Again, as in 


cause or to a state, It is true that 


considerably simpler 
Tales of the T'ang, this play emphasizes immediacy of appreciation by its 
frequent references to fate or karma and simple cause-and-effect relationships. 
The demands of the theater account for certain variations from the tale as 
presented in literati fiction, but the degree of attention to the more concrete 
obligations to individuals rather than merely tos 
lous political entity can only have been the result of conscious choice on the part 
of the drama’ ‘ations and higher forces take precedence 
over public concerns here: this fact is certainly essential in understanding the 
values presented in art forms such as this. 

From this brief overview, it is obvious that the fall of Li Mi appeared in 
vernacular narratives intended for a range of audiences—from novels written 


bstract cause or nebu- 


ome 


ist. Personal conside 


“©The text appears in Auo-chiéta-ck’ene PAIK HE [A compendium of the national opera. ed. 
Chang Po-ch'in 4& (413% (Taipei: Kuo-fang-pu yin-chih-ch’ang [410 25) Mitt, 1969), vol. 5, pp. 
350-372: the quotation is from p. 361. 
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for the highly cultured members of the well-to-do social elite to plays designed 
for audiences specifically including the illiterate masses. If we take these groups 
as poles of a spectrum, then the other three popular narratives fall between 
them: the modified chantefable Prince of Ch’in near the plays and Chronicles of Two 
Courts nearer the elite novels, when formal features are considered. Its anony- 
mous authorship and emphasis on fast-paced action suggest a less sophisticated 
readership for Tales of the T'ang, thus placing it with Prince of Ch'in near the play 
end of this continuum. These relationships may be represented as follows: 


Elite Non-elite 
Highly litera ___} Moderately literate _ Primarily illiterate 
g = g < A 
as = = 3 a a 
aa 2 8 = 
eS 8 é€& a 
a 3 


During discussion of these versions of the Li Mi tale, I have approached them 
in chronological order, concentrating on the differences between them, par- 
ticularly on how each successive version builds on its predecessors, By impli- 
cation, I have suggested as one criterion the degree of rationality versus 
fantastic or supernatural elements in motivations ascribed to central character 
such as Li Mi, Wang Po-tang, Ch'in Shu-pao, and Ch’eng Yao-chin. This 
approach can be used again to array these works along a spectrum; their 
positions along a continuum of motivation explanations parallels that for 
intended audience. None of these works occupies a position at one of the poles of 
this scale. However, to the extent that this criterion confirms other evidence 
submitted above, the differences of motivations attributed to characters provide 
an avenue for further investigations of values presented to specific audienc 


Rational explanations Dependence on supernatural 
of motivations explanations for motivations 


Forgotten 
Tales 

Romance 

Chronicles 

Prince 

Tales 

Ming plays 

A Pair 
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CORRELATIONS OF CO! y AND VALUES 
WITH DIFFERENT AUDIENCES 


By concentrating on dissimilarities among the different versions of Li Mi’s fall, 
we have overlooked the significant overlaps in story material. Table 1 presents a 
hypothetical “complete” tale of Li Mi’s fall by listing in a single chronological 
sequence all of the incidents from these seven sources (taking the Ming play 
cycle asa single entry), noting the ones that occur in more than a single version. 
Sixty separate incidents appear when the texts are compared. When sources 
provide dissimilar accounts of the same incident, these cases have been des- 
ignated as subcategories of the numbered entries (e.g., 29a, 29b, 29¢). For easy 
comparison | have grouped these works by intended audience as identified 
above. “History” here means the standard histories Chiu T'ang shu and Hsin 
Tang shu and the chronological history Tzu-chih Cung-chien. While itis possible 
that less formal but still reliable sources may have been used by some of the 
writers involved, ] have not taken such works into account here; 


these three 


histories by themselves serve adequately to make clear distinctions between the 
various popular ver 

Even at first glance, Table 1 presents a considerable degree of overlap 
between the vernacular versions of Li Mi’s fall for different audiences. All 
versions vary appreciably from the historical record, inserting speeches, battles, 
and even characters that have little or no basis in the official histories. Clearly, 
all Ming-Ch’ing writers of historical fiction and drama, like their counterparts 
in other cultures and eras, were motivated to flesh out the bare facts with 
dramatic detail. Mere reference toa behavioral model (of the negative sort) like 
Hsiang Yii would not suffice; writers for all audiences felt the need to exemplify 
their understanding of this historical character in concrete ways by showing 
(cither literally or figuratively) the events and forces that contributed signifi- 
cantly to Li Mi’s fall. Table 1 also shows that a certain number of incidents from 
the tale of Li occur only in vernacular works for non-elite readers and for 
illiterates, including Ming and Ch’ing plays, while others are present only in the 
elite works, Forgotten Tales and Romance. Thirty-seven of the total of seventy- 
eight incidents and variations occur only in the more popular works, 47 percent 
of the total, In the elite novels there are nine unique incidents, or 12 percent of 
the total. The rest are shared by one or more works from each of these two major 
categories. [t is through these differences in the tale that we may seek diflerences 
in values presented to separable audiences. 

First, it would appear either that writers for non-elite literate and illiterate 
audiences were the more innovative in incorporating new incidents into the 
tale, or that literati novelists were less willing to present legendary or irrational 
materials to elite audiences. I suspect that both observations are accurate to a 
certain extent; regardless of the sources for these accretions to the tale, major 
of vernacular literature are distinguishable on this basis. After all, the 


sions. 
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TABLE I. Incidents in the Fall of Li Mi from History and Vernacular Literature 


{Original | Elite 


sources | novels 
x 
x 
rates flee Li Mi to join 
‘Trang (C3) | 
4. Wang Po-tang dissuades Li Mi | 
from attacking T'ang, urges | 
ice (A3, F) | 
5. Ch’in Shu-pao and Wei Cheng take 
letter to T'ang (Ag, F) x 
6. Ch'in Shu-pao refuses invitation to 
join T’ang forces (A2) x 
7. Li Migloats over T’ang 
response (G1) es 
8a. Li Mileads expedition against the | 
regicide (A3, E2)> | 
8b, Li Mi participates in the attack (Ag) |X |X 
9. Regicide’s deserters join Li Mi (Az) ine 
10, Li Mi obtains imperial insignia (E1) | 
11, Li Yuan-pa takes insignia, forces | 
surrender (A3, G1) 
12, Li Mi obtains Empress Hsiao (G5) | 
13, Li Mi desecrates the Duke of Chou 
shrine (G1) 
14a. Li Shih-min makes war on Wang 
Shih-ch’ung (Ag [plays}, E6) 
t4b. Wang Shih-ch'ung makes war on 
T'ang ( | 
15a. Li Mi supplies Wang Shih-ch'ung 
with food grains (D)« Be) Fh ae 
16, Drunken Shih-min follows stag/ | 
heron to Mi’s camp (G6 [plays}, C2) | 
17. Li Mi declines to have Shih-min | 
pursued (F [Chronicles], Ex) 
18, Cheng Yao-chin pursues (E7 [plays), 
5 [Chronicles, Romance}, E6 {Tales}, 
Go [Princd]) 
19. Ch'in Shu-pao rejects Li Shih-min's 
offer (Az) 
20, Cheng chases Li Shih-min into the 
shrine | | 


*For explanations of At, A2, Aj, ete., see Table 3. 
on 
same incident in the tale of Li Mi as a whole. 


mance of the 
Swi and the 


‘ang 


T 


Non-elite narratives 


zo: gk 
Ba 
x x/|xX 
x 
x 
x 
= 
x 
x 
x 
x x 
x | 
| 
x 
x xX x 
x 
x x 
x 


subdivisions of a single entry (Ba, 8b: 142, tb: ete.) indicate alternative versions of what is essentially the 


<Thave located the two versions of this incident, 15a and 15b, in different sections of the table to clarify the plot 
relations: in two sources the incident is a consequence of others; in the non-elite narratives it is the cause of a 


number of other incidents. 
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TABLE 1. (continued) 
{Original | Elite | Non-elite narratives | Plays 
{ sources | novels 3S s a 
| : zl a <a 
|= |ea ai] rlPa 
Number Incident = als s Rl42os 
21. The deity hides Shih-min ( x 
az. Dragon portends Shih-min’s | 
future (C2) | x 
23a. Dragon protects Shih-min (C2) | % [xX x 
2gb.  Shih-min shoots woodsman (Et) | Ds 
24. Ch'in Shu-pao protects Shih-m 
(C3, Ez (plays, Prince, Tales], Ey 
(Chronicles, Romance) x > mee Ol Fe 
25. Li Mito execute Shih-min (E6 | 
S/o ae 
26, Li Mi imprisons SI 
[Tale), F, G2) Sear See 
27a. Wei Cheng tricks Mi to treat 
Shih-min well (C3, Ey) x 
a7b. Jailor’s daughter dreams of way 
to save Shih-min (C x 
28. Wei Cheng, Hsu Shih-chi, Cl 
Shu-pao drawn to Shih-min (C3) } x x x 
aga. Li Mi’s declaration altered by | 
Wei Cheng (C3, E3, Ey) | a Bs 
290. | 
| x 
age. Declaration altered by Wei, Hsu, 
and Ch'in Shu-pao (C3) x bd 
goa. Wei Cheng takes responsibility (B) x 
job, Ch'in Shu-pao gives Shih-mi 
a hor x 
Li Mi imprisons Hsu and Wei (G4) 5 x 
31b. Li Mi exiles Wei Cheng (G4) x 
Hsu and Wei flee to T'ang (E3. % 
Wang Po-tang allows Hsu and Wei 
to escape (B) x 
Wang Po-tang lies to Li Mi (B, E3) x 
ng to be executed 
ig to catch Hsu, Wei (G4) x 
36. Ch'in, Lo, Ch'eng desert Li Mi 
after dismissal (E) x 
15b. Li Mi supplies Wang Shih-ch’ung 
with grain (F, B [Prince]) 
37. Li Mi distributes grains to the 
y (E2) % x 
38a, grain ruined by rats (C2) SPR Be x 
38b.  Mi’s treasury destroyed by fire (C2 x 
39a. Mi defeated by Wang Shih-ch'ung 
(G3, C2 [Tates, Prince], F [Prince, 
Romance)) x SS RES - OG > eet an 
gb. Shan Hsiung-hsin’s treachery (G7) x 
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TABLE 1. (continued ) 


136 
Number 
40. Li Mi hallucinates demons (C 
41. Li Mi loses hope over 
desertions (G2) 
42. Wang Po-tang suggests new strategy 
43. Mi expresses contrition [Fargotten}, 
attempts suicide (E5, C2) 

44 Wang Po-tang vows loyalty (D7) 
45a. Wang Po-tang suggests surrender 
(At [Chronicles], Ex (Tales), 

G2 [A Pair)) 
45b. Jao Chiin-su suggests surrender (F) 
40. Mi leads surrender (E1) 
47. Wang Po-tang, Li admit 
retribution (Ci, C2) 
48. Wang Po-tang tries to win Li 
Shi s favor (At, Et) 
49a. Mi shamed in argument with 
Li Shih-min (G1) 
49b. Mi shamed by Shih-min’s snub (Gr) 
50. Li Mi accepted by Li Yuan (Ag) 
51. Wang reaffirms loyalty to Mi 
52. Migivena Tang bride 
53a. Li Mi waits the time to rebel 
(E5 [Romance], B5, F [Ci 
53b. Ts'ai Chien-te provokes 
rebellion (G2, G3) 
54a. Mislays his bride £6, C2 
(A Pair), E6, G7 
4b. Li Mi sent on mission, recalled (F) 
55- Mirebels (Et [history], E5 [plays, 
Romance], Gx [Forgotten], F, G2 [Prince] 
56. Wang Po-tang objects to revolt 
» C2) 
57a. Li Mi prays for omens, gives up 
hope (G2) 
57b. Li Mi destroys own astral body 
(C1, C2) 
58. Wang Po-tang tries to protect 
Li Mi (Ar) 
39. Mi shot by T’ang forces 
59. Mi commits suicide (E5) 
boa. M lowers recruited by 


Hsu and Wei mourn Mi, then 
join T’ang (Az) 


(Original 


sources | 


fy 


Tales 


Ce Non-elite narratives 
ak 
Ss 
2a] 
ili 
ii 
i 
x 
x 
x 
x 
x 
x x 
x 
x/|X x 
x/xX x x 
x 
x x x 
x 
x x x 
x x 
x 
x 
x x 
x x x 
x x 
x x 


Plays 
sg 
4 
Fa 
35 
x 
%. 
x 
x xX 
xX 
x 
x x 
x 
x 
x xX 
xX 
x x 
x x 
x 
x 
x 
x 
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illogical and supernatural are most often seen in works toward the less well 
educated and uneducated end of the scale of audiences. Incidents to be found in 
works for non-elite audiences include numbers 1o~ 12, 33-34, 39b, 47-48, 49a, 
56, and 57a, 57b, and 58; among them the fictional elements that were utilized 
by two or more anonymous creators of non-elite works—and by neither of the 
literati novelists —are numbers 49a, 56, and 58. (In number 58, the Peking 
dramatist probably used Tales of the T'ang as his source, although all four 
incidents could well have been in circulation among storytellers before the 
seventeenth century; in the other two cases the source substantially predates the 
literati novels.) The incidents in question go beyond mere use of the super- 
natural; they compose a scene that pits Li Mi against Li Shih-min—both 
haughty in their positions of authority —in a confrontation of will and of 
literary skills, a moving speech by Wang Po-tang in which he attempts one last 
time to dissuade Li Mi from rebellion against the T’ang, and Wang's final effort 
to shield his master’s body from the weapons of their foc. All of these scenes 
portray either unmitigated heroism or the highest villainy; they are immediate 
and highly dramatic, and likely to appeal to culturally less sophisticated 
audiences for that reason. 

Incidents that occur only in elite works, the literati novels, are numbers 3-7, 
22, 27b, and 42. The first group here serves to clarify the moral contrast 
between Li Mi and the T’ang leaders: they demonstrate the awareness on the 
part of Li Mi’s lieutenants that he is unworthy to rule in contrast to Li Shih- 
min; they also give testimony to the moral uprightness of these men. Ch'in Shu- 
pao, as one example, honors his obligation to serve Li Mi when a personally 
more satisfactory alternative is presented. Incidents 21-22 illustrate Ch’u Jen- 
huo’s preoccupation with the workings of higher powers in the establishment of 
dynasties (from Romance of the Sui and the T'ang); only the first is shared with the 
chantefable Prince of Ch'in. In incident 42, Wang Po-tang illustrates his diligent 
service to his chosen lord by proposing a new military strategy in an eflort to 
bolster Li Mi’s courage after defeat. The reasons behind these acts are complex; 
the acts demonstrate a keen awareness of moral responsibility, of moral order in 
the universe. One might go so far as to see here concerns for the political role of 
the literatus in society, not as one who has to beware of the world’s “great men,” 
as in the less morally complex works, but as interpreter of the times, the fate of 
the realm, and the responsibility of ministers to the throne to maintain social 
order (which function they were trained to perform). Asa consequence, we may 
conclude that these works are more appropriate lor a relatively sophisticated 
audience. Furthermore, they are somewhat less emotionally dramatic and 
more thought-provo 
oriented mass and general works, presumably meant to appeal to an audience 
accustomed to relating intellectually, on a philosophical level, to works of more 
formal literature, poetry and classical prose. 


g than the comparatively straightforward, action- 
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TABLE 2. Historical and “Original” Material in Various Versions 
of the Fall of Li Mi 


Number of Shared with histories No known source 

Source ___ incidents Number Percentage __ Number __ Percentage 
Histories 13 (13) (100) 
Forgotten Tales 19 9 47 7 37 
Romance 3r 9 29 + 13 

Total elite novels 50 18 36 mn 22 
Chronicles 3 8 7 23 
Prince 34 5 19 56 
Tales 30 3 8 27 

Total “general” works 95 18 19 34 38 
Ming plays 22 7 32 15 
A Pair 18 6 33 4 

Total plays 40 13 33 Ld 


Needless to say, the differences between these two sets of scenes are small and, 
perhaps, are distinguished in a manner that is insufficiently objective for a 
genuinely convincing argument. Likewise, nearly half of the total number of 
incidents in the complete tale are shared by works toward both poles of the 
spectrum. Thus, these findings are only suggestive, not definitive, in themselves. 
However, tabular arrangement of these data does tend to confirm the intended 


audiences tentatively identified for each work thus far. First, let us compare the 
amount of material ultimately derived from recorded history, the dynastic 
histories and Tzu-chih Cung-chien, to which all writers might have had access 
(leaving aside the question of unoficial, privately compiled histories) with that 
for which there is no extant source, presumably oral and original material, 


On the basis of the relative degrees of rational versus fantastic or super- 
natural explanation given for the causes of actions and events, in Table 2 have 
arranged these works tentatively along a spectrum of intended audiences, The 
table confirms that the arrangement, in general, is valid: elite novels have a 
relatively high degree of historicity compared with written works for non-elite 
audiences. Conversely, the intellectually less complex narratives demonstrate a 
higher degree of “originality” than do the elite novels. Of course, this origi- 
nality must include on the one hand elements from folklore and oral narratives 
as well as from vernacular written sources now lost and, on the other, genuine 
innovations to the story. Presumably, the first of these two untraceable types of 
material accounts for the large amount of apparent originality in the plays 
composed for oral performance before mass audiences. The same can be said for 
Prince of Gh’in, an adaptation of an oral work. The high percentage of incidents 
common to the plays and the histories paradoxically may confirm this obser- 
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vation: since popular theater tended to present stories already familiar to listen- 
ing audiences, anonymous dramatists probably adhered more closely to the 
factual record than the more imaginative writers for non-clite readers. 
Certainly relationships between plays and popular written narratives warrant 
much further study, The literati novelists were probably the only ones among 
these writers who could have access to unofficial historical sources concerning 
Li Mi, and yet reference to these works becomes irrelevant for present purposes. 
That is, the elite novels have more material in common with recorded history 
than do more popular works when only the best known histories are considered. 
Table 2 thus reinforces our separation of these works into different portions of 
the audience spectrum. 

In order to determine whether writers consistently explained their charac- 
ters’ actions differently for elite audiences than for non-elite audiences, I have 
recorded in Table 3 the motivation behind each act or incident when— and 
only when —causation was made clear in the texts. Similarities between works 
for different audiences can be interpreted as evidence of cultural integration 
across different levels of society; diflerences would indicate values and interests 
distinguishable by social group and cla 

In total, these texts mention twenty-three diffe 
actions they narrate, To limit the effect of my subjective reading on this analysis, 
[ have avoided imputing motivation when none was made explicit in a text. 1 
have grouped these rationales into seven categories for convenience, This 
analysis is preliminary, of course; the classification scheme could well be im- 


sons behind the 


rent 1 


proved by reference to social scientific work beyond the range of this study. 
‘Table 3 lists these various motivations in their separate categories and indicates 
the frequency with which each was cited in the texts. Designations derived from 
this list appear following the incidents in Table 1 above. In Table 3, I have 
again grouped the texts to facilitate comparisc 
clite and non-elite audiences. Column 1 is history, columns 2 and 3 are the 
literati novels designed for sophisticated readers, columns 4 and 6 the prose 
narratives intended for non-clite reading audiences, column 5 the chantefable, 
and columns 7 and 8 are the plays. The reader will notice that no one 
explanation of characters’ motivations is offered consistently in any one text; all 
twenty-three are cited in nearly every version of the tale, although some 
rationales are cited more frequently than others. And yet even here patterns 
emerge that serve to distinguish elite works from works for non-elite audiences. 


s between those intended for 


Commitment to a state or to a cause such as righteous government is most 
often offered as motivation in both elite and non-elite works. Self-preservation, 
too, occurs as a frequent rationale for action in both types of works. But blind 
chance, sometimes identified as Heaven's favor, serves as a very common 
rationale in the non-clite works, including the plays and Prince of Ch'in. The 


appearance of this rationale in Romance is a function of the novelist’s preoccu- 
pation with ultimate causes and is not shared with the other elite novel, Forgotten 
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Tales. A corollary, recognition of Heaven's favor, is a common rationale for 
action in less intellectual works but not in the literati novels. Strategic planning 
and acting on advice in matters of strategy (F in Table 3) is cited in the histories, 
in Prince of Ch'in and Chronicles, and in the literati novels; a desire for personal 
honor and glory motivated the historical Li Mi—but only his counterparts in 
works for more general audiences. 

Using Table 3, we can compile lists of motivations and rationales of greater 
interest to one or another audience: 


1. Rationales more often offered to readers among the literate elite: 
a. Shame concerning failure or errors (E5) 

b. Strategic planning and advice concerning strategy (F} 
Rationales more often offered to non-elite audienc: 
a. Personal devotion to one’s leader (At) 

b. Altruism; personal devotion to friends (B) 

c¢, Heaven's favor, or chance (C2) 

d. Recognition of Heaven's favor (C3) 

e. Personal revenge for humiliation (E6) 

f Desire for personal honor and glory (G2) 


These lists again suggest that elite readers are more concerned with greater 
issues—for example, those affecting a political, ry group. 
Shame, which is cited often, also involves an awareness of the views of other 
people. Works of fiction and drama for the less well educated, on the other 

hand, are concerned to a greater extent with the individual: devotion to a 
leader, a friend, one’s reputation, one’s status, and comfort. Non-elite literature 
also addresses matters far beyond the human being’s feeble reach, such as 
Heaven's inscrutable mandate for a ruling house to succeed. One might infer 
that writers for non-elite audiences focused on action that fell more within the 
experience of common people; matters of political or military planning might 
not be of interest, but attention is given to events that put even the elite in their 
place—the acts of Heaven itself, Likewise, the second group of rationales for 
behavior are more readily and immediately comprehensible—they require 
neither strong commitment nor penetrating contemplation on the part of an 
audience. Consequently, they confirm our intuition that relatively uneducated 
readers and illiterate listening audiences are less likely to respond to the 
concerns of another class in society, but are more inclined to respond to 
pernatural references and to the acts of individuals. 

Certain motivations are common to both the elite and non-elite versions of 
Li Mis tale. Pride and arrogance (G1) motivate individuals in the histories and 
the vernacular narratives; figures in all renditions may choose an unwise course 
of action (G3). Self-preservation (E1) is similarly of importance to all audi- 
ences. Surprisingly, the need for commitment to higher causes, either the state 
or the principle of just government, motivates the actions of characters in all 
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TABLE 3. 


for Events in the Fall of Li Mi 
| Original | Elite 


Motivation or rationale 


Frequency of Motivations and Rationales Cited as Causes 


| Non-elite | 


yt 


Loyalty 
1. Personal devotion 
2. Obligation to repay favors 
3. Commitment to a state or cause 
Altruistic allegiance to friends 
Fate 
t. Retribution 
2, Heaven's favor or chance 
3. Recognition of Heaven's favor 
(ofa “true ruler’) 
Family obligations 
Personal interests and needs 
f-preservation 
2. Self-justificatic 
ightcous condemnation of 
unworthiness in another 
4. Preparation for a later shift of loyalties 
5. Shame at failure or error 
6, Revenge for humiliation 
7. Acting on orders 
Strategy and strategic advice from a 
trusted person 

Personal shortcomings 

Pride, arrogance 
2. Desire for power and glory 
3. Bad choice or poor strategy 
4. Disobedience 
5. Desire for physical pleasure 
6. Disbelief in omens 
7. Deliberate betrayal of trust 


| sources | novels | narratives | Plays 
|3 El, 
tke ole Els 
. 3 3 2/3 a 
S |S ela es 5 
|e s/F s/FE 
= paz 
1 tora 3 
2 |34 afi 
5 315 3 4/3 2 
Ded 12 
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| | 
| }3 4 3/4 
| 1 
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21 ali 
| 
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! 13/3 
j2 34] 1 
| rife 
t ojala 4 
f 2ularajed 
1 22 Jie 
: tralia |3 
tlie 
1 
1 1 
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versions of the story. That a principle so essential to the preservation of this 
Confucian political ideal appears generally is probably a function of deliberate 
didacticism, an approach shared by writers regardless of intended audience. 
Historical fiction, if we can reasonably generalize from such a small amount of 
material, served to integrate Ming-Clring society by emphasizing values of 
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primary interest to the state, while on less crucial questions it could allow for the 
preferences of distinct audiences within the general population. Beyond this 
point lies pure speculation about values keyed to intended audiences. Further 
studies on other groups of related texts are needed to test these few tentative 
conclusions. 

Insummary, then, investigation of the various vernacular versions of the fall 
of Li Mi has provided a workable, albeit cumbersome, means of distinguishing 
works intended for different audiences. Nonlinguistic criteria have included 
rinsic evidence concerning how and among what strata of society a work 
circulated as well as biographical information about known authors and the 
significant anonymity of others. Intrinsic evidence has ranged among formal 
features—the type and use of verse and the conventional narrator—that define 
genres and thereby suggest audiences, and has included relative degrees of 
rationalism, historicity, and apparent innovation within each text. This evi- 
dence is not intended to question the usual division of Chinese society during 
the Ming and Ch’ing into elite, non-elite, and folk audiences; instead it dem- 
onstrates that the body of vernacular texts consists of material designed for all of 
these audiences. 


en 


‘To reiterate, the audiences for vernacular literature constitute a spectrum of 
overlapping designations, though we cannot place the works under consider- 
ation along this spectrum with absolute certainty. Nor do the values more 
common to the extr inctly diff 
might expect. This fact, among others noted above, again demonstrates the 
essential unity of ideology as presented to different strata of Ming—Ch’ing 
society, a unity that transcended differences of literary form and intended 
audience. This point, of course, confirms the didacti 
commercial literature originating in the Confucian content of the formal 
learning that ultimately finds expression in all forms of fictionalized history. 
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nd small market towns all 
China constituted an important part of Ming-Ch'ing popular culture, 
In this essay I shall try to show that the specific social milieu in which such plays 
were performed—in particular, the social position of the sponsors or 
organizers—helped determine which plays we 
shape the language of a giv 


‘The music-dramas that were performed in villages 
acros 


nd even worked to 
n performance. Troupes adapted their presen- 


¢ presented, 


tations to mect the demands of sponsors and audiences; moreover, there was a 
hierarchy of troupes that reflected the level of talent and training of their 


members and the social and economic position of their patrons, and the status of 
a troupe had its own effect on the content of its performances. 

‘The popular drama of early Ming times was gradually transformed into 
literary drama for the upper classes, but in Ching there was a resur; 
popular drama in the form of regional dramatic traditions. This appropriation 
by the ruling class of the creations of popular culture, followed by the appear- 
ance of new popular cultural forms, is a leading characteristic of Chinese 
history, and is another major concern of this ¢ 

Village plays can be classified on the basis of their organizers or sponsors. 
The oldest type, dating from the Sung and Yuan periods, probably consisted of 
plays sponsored by groups of villages that were linked together by a shared 
market, or by cooperative agricultural activi 
were performed at temples in large villages or small towns that served as market 
centers for the surrounding settlements. They wert 
professional promoters, called pao-t'ou jen, who belonged to local secret societies. 
‘The plays were held during the annual festival on the local god’s birthday, and 
during the rites designed to propitiate orphan souls.! Plays also served to attract 


ence of 


say. 


such as 


igation, Such plays 


sponsored and organized by 


‘Tanaka Issei (fj). Chiigoku saishi engeki henkyit ja) S91 0 FE [Ritual theaters in 
China] (Tokyo: Toy bunka kenkydjo 878 5 (SF 1981), pp. 36-64, 292 
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people to the fairs that were held on such occasions.? Thus, they had both ritual 
and economic functions. ‘The population in many market towns was too large 
and varied to be controlled successfully by the local landowning elite, influen- 
tial though they were. Idlers, beggars, gamblers, fortune tellers, herb sellers, 
and the like, many of whom were not residents and had connections with secret 
societies, gathered in such places and presented performances of dramas that 
the landowner elite considered licentious or rebellious.? So, in fact, plays that 
were presented in conjunction with temple fairs in local market centers prob- 
ably reflected the attitudes and values of the common people rather than those 
of the landowners. 

Plays were also performed in smaller villages that were not market centers. 
As with the market-center plays, these plays were performed during the annual 
festival in honor of the village god and as part of the prayers for a good harvest;* 
they were also given during the rites aimed at controlling the orphan souls of 
the community and protecting the community from flood and drought.5 These 
performances also had an economic function, but one that had to do with 
maintaining the productivity of the village rather than promoting the exchange 
of commodities. The small temples where these plays were performed served as 
meeting places, and the villagers assembled there every two or three years to 
discuss the community regulations and to renew their pledges to obey them. 
These regulations were especially concerned with the proper management of 
common resources, such as streams, ponds, and woods, and included such 
prohibitions as those against unrestrained felling of trees,® contaminating 
drinking water,’ allowing livestock to damage crops," and theft.” Plays were 
performed during village assemblies as a means of solemnizing the agreement in 
hose who violated the agreement were often required 


the presence of the gods. 


2 Tang-vin hsien chih SyBE08e (1738), chan 7, “hui chi? grae. (The relevant passage is 
reproduced in Chigoku saishi engehi kenkyt [hereafter CSEK], p. 266, n. 30.) 

3Ch'en Hung-mou phige gh. P'eiuan-tang ou-ts'un kao 323846 (ERG, chain 21, “Shan-hsi, 
Ch’a-chin shih-hui chii-tu hsi” pic vt, ¢& ME it @RAB ME (1745); text in CSEK, p. 330, 0. 79. 

 Hu-nan sheng-li ch’ eng-an #8 (65 % AIR hsing-lii” Jf {ft chidan 10, \o-yil chien-su pao-chia, 
ch’eng-hsiung shih-ch’iang ch’ing-sheng t'un-chi ko-k’uan™ 8 ae SE OR? , 32 48 PSH 8 I 
eK (0745): Fucyii hswan-hua lu He PRG 184. Ch'tan-yui ko ch’ung chieh-chien i yu min ts 
Wy ih BL A Ut (1725): texts in CSER, p. 263, n. 8. 

*Ch’en Lung-cheng BAAR iF. Chi-t'ing ch Wars Be 8 (1614), chiian 24, “Toungeshan-hui 
chiang hua” fa) i $7 9 & in CSE, p. 264, n. 9. 

°Chin-li Huang-shrh chia-p'u Si EG RA (1769), chidan 1, “ssu-tien’ 
chia-chi 29H RICK G (manuscript of the Wan-li period), chian 7, “Ciao yuel 
K, p- 325, m. 58; p. 319. m. 27. 
Chen-hsi Chiao-ho-ts'un Ch'en-shih tsung-p'u $A 04 SCT) AY BUG GEA (1898), chiian 1, “Feng-ch’ih 
pei-chi" JiLith Bie: text in CSER, p. 264, n. 11. 

* Lu-yang Hying-shih tsung-p'e $8 BSB EG SAH (1791), chiian 2, “Ch'ung-shen chin-yueh” iff 
# #5: text in CSER, p. 264, n. 10. 

° Pa-yang Chu-shih tung-p'a FAYE Ae EG HEA (1884), chiian 5, 
SEKI; text in CSER, p. 264, n. 02. 
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to pay for a “penalty play,” and at that time to renew their oath to obey the 
regulations.'° 

These dramatic performances were organized by the entire village com- 
munity, and therefore plays of the kind favored by poorer peasants and tenant 
farmers were often selected for performance. But the landowners of the village, 
in rotation, raised funds, built the stage, and selected the troupe of actors."! It 
can be said, therefore, that both the common people and the landowners 
influenced this kind of village theater, in contrast to the theater of the market 
centers, Which was dominated by non-elite elements. 

A third type of village theater was that organized by lineages or other groups 
of kinfolk. Most villages were composed of several surname groups, and we can 
regard such groups as subdivisions of the village community, Lineages usually 
held some land in common, the income from which was used for both ritual and 
practical purposes, and they also frequently had ancestral halls, in which the 
spirits of the forebears of the lineage were enshrined, The rituals performed in 
the ancestral hall were important events, which contributed to the spiritual 
unity of the lineage. Up to the sixteenth century, these rituals were carried out 
in orthodox Confucian fashion. In this way, the landowning clite within the 
lineage hoped to maintain its authority in the lineage. But after the sixteenth 
century, probably because of the great popularity of plays performed in village 
temples, theatrical performances began to be included in the rituals of some 
South Chinese lineages. Elaborate performances were staged at the ancestral 
hall on important festi such as the Lantern Festival, Ch’ing-ming, and 
the spring and autumn festivals (ch’un-ch’i, ch’iu-pao).'* Theatricals on such 
occasions were organized by the entire lineage. but at other times smi 
within the lineage sponsored py ‘The first of the latter sort to appear 
were those performed in conjunction with funerary rites.'? Later, linea 


day: 


ler units 


branches sponsored plays to help celebrate marriages, the coming of age of sons, 


success in the civil service examinations, and the like.'* These plays were offered 


' Huai-ning Chansshih (oung-p' 8 96 GAH (1768), chan v7, “Wang-chia-shan chineyueh” 
HES HE #3: text in CSER. p. 26, n. 59 

"CSER: pp, 280-292 

2 Lan-feng Shenoshih chaps (WAYNE HAH (1832), chiian |, “See-tsu yuanliv chi” HE ALM ALAL 
(1784); Ch'ang-hsiany Shen-shih tsung-p'u Pe EUG AGA (18a) chiian 54, “tsungeyueh™ B2# (174015 
Lemen Ch'eneshih une-pr'e FEV IEE aa 1420), chan 4, °Shib-hui-shan wei pen sheng-tu hsict 
she-li ssu-ch'an pei-chi'* Pe 811) £3 AE AA ak Ma aE BRad (1706): Shik-tcun To'ao-shih tsung-p'u 
SE pW AG 9a (1848), cian 1, “Ssu-tste yen-chut chou-yeh kuci-shihy” gE Si ME GE BLM: texts in 
‘A, p. 264, notes 15-17 
Chou Hsuan ji Be, Ween wemchi Pha CHE (Clveng-hua period (1465-1487]), chan 10, 
10" BRE K, pats, 1. 22 
' Tungean hsiew chih (a B0¥.8 (1616), Ching-pai-Vang kac jf S9¢RS ed., “Feng-su chih” 
Wa (@ as Feng Shih-k’o WS BY of Feng Yuan-ch'eng hswan-che i 195K 16 early seventeenth century). 
chitan 26 shuo™ 9 Gf; Ta-kang Chao-shih tsu-p'u X (i GG FEI (1779), “Ssu-kuei” gL 4; Fang- 
ts"un Hsich-shih tsu-p'u FF Pf MB SE Be ai (K’ang-hsi period [1662~ 1722), “Ju-chu wen” A + 3%; texts 
in CSEK, p. 265, n. 22; p.2bg, m. 18; p. 533, m1 
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to the spirits of the ancestors in gratitude for their blessings. In both lineages and 
branches, the dramatic performances were under the control of the wealthier 
and more powerful kinsmen, while the poorer relatives had very little voice in 
the matter. Hence, lineage-centered drama was probably the most conservative 
of the three types. 

Each of the three types of sponsoring group—market center, village, and 
lineage—tended to employ a different sort of theatrical troupe. There were 
three ranks of troupes. The lowest-ranking troupes did not reside permanently 
ina particular town, but traveled from market to market. This type of troupe is 
probably the oldest, appearing as early as the Northern Sung.'* Such troupes 
frequently had connections with secret societies, and could perform, under the 
protection of professional promoters, even when the local authorities tried to 
prevent them. This type of troupe was favored by these promoters, who most 
commonly organized dramatic performances in market towns and at temple 
fairs, 
‘Troupes of the middle rank usually earned their living by performing for rich 
citizens in the local city (chen, for the most part), but would also tour nearby 
villages during the spring and autumn festival seasons. Their services were in 
demand by village leaders who were reluctant to hire the itinerant troupes for 
fear that they would cause disruptions. Since the middle-ranking troupes lived 
in the Ie city, they were under the control of the landowners and local 
officials, and were thus more attractive to the conservative village elders, 

The highest-ranking troupes stayed permanently in the local city, protected 
and patronized by wealthy landowners and merchants and the local officials.'® 
Such troupes were well trained and skillful, and were far beyond the reach of 
ordinary villagers. Wealthy lineage leaders res 
to employ troupes of this sort. 

The itinerant and semi-itinerant troupes were less technically skilled than 
the others and had little prestige, but they played a leading role in the 
development of popular drama. For example, in mid-nineteenth century 
Canton the highest ranking troupes were called collectively wai chiang pan 
(“troupes from beyond the river”), and their guild hall was in the city of 
‘anton. The middle- and low-ranking troupes were known as pen-ti pan (“local 
troupes”), and their guild hall was in a suburban market called Fo-shan chen, 
During the Taiping rebellion, the actors belonging to the Fo-shan chen guild 
hall joined the Taipings, and after the war their guild hall was destroyed by the 


ding in the local cities preferred 


** One type of traveling troupe in that period was called" arket musicians” (ho-shih yuch= 
Jen ti} i % A): CSEK, pp. 29-30. See also Li Hsiao-ts'ang 458 & "Sung Chin Yuan tsa-chi yuan 
pent li-chih k'ao™ 4 4 76 8 UB 499 $91 % [On the structure of Sung, Chin, and Yuan tsa-chii and 
yuan-pen), in his Sung Yuan chi-t tsa-k'ao AC AAR AR GES [Studies on Sung and Yuan dynasty 
performing arts} (Shanghai: Shang-tsa ch’u-pan she | $844! Me wk, 1953). 
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local authorities in retaliation for this action. The Canton guild hall of the wat 
chiang pan troupes, on the other hand, was not touched, since their members had 
not joined the rebels. Yet the low- and middle-ranking (itinerant and semi- 
itinerant) troupes quickly recovered, and went on to develop a new form of 
popular drama, Cantonese Opera (Yueh chit), while the high-ranking troupes, 
despite the patronage of the rich and powerful, gradually lost their influence 
and finally disappeared.'7 This imbalance of creative importance between 
high-ranking troupes and the others is characteristic of the local theater 
through the entire Ming -Ch’ing period. 


We have seen that the relative influence on dramatic productions of the local 
elites and of the poorer part of the community varied as the setting changed 
from small market town to individual village temple to lincage ancestral hall, 
and that different kinds of acting troupes tended to be employed in cach setting. 
What effect did these differences have on the types of play presented? It is not 
possible to give a final answer to this question, but a number of significant clues 
are provided by three late-Ming texts. 

We can gain some sense of which plays were performed in market towns from 
a play called Yung Cuan yuan, written by Li Yii in about 1630. A scene in this 
play depicts a procession in a market town during the celebration of the 
Lantern Festival.'* In the procession appear peasants and merchants from in 
and around the town costumed as characters from various plays. The heroes 
and heroines who were portrayed in this manner were presumably favorites 
with the citizens ofsuch towns. Therefore, Li Yii's procession probably provides 
a glimpse of the taste of the non-elite segment of local society, especially when 
we recall that market town plays were usually controlled by non-elite groups. | 
have arranged the characters that appear in the procession in six categories, 
following a classification scheme for drama proposed by Lit ‘Tien-ch’eng, a 
famous late-Ming drama critic and near-contemporary of Li Yii, in his 
Classification of Drama (Ch’ti p’in).? In the scene, each character is identified in a 
phrase or two. I have translated one of these identifying remarks in each 
category. For convenience, I include the title of the best-known play in which 
the character appears and performs the actions described, but it is not certain 
that the plays actually presented by troupes of itinerant actors at temple fairs 


and the like in late-Ming times were identical to the texts we now ha’ 
coyalty and 


Lii Ticn-ch’eng’s first category, lial Piety” (chung hsiao), 
contains plays portraying the loyalty of a faithful subject or the self-sacrifice of a 
filial child. One hero of this type appears in the procession scene: Kuan Yii, 
identified by the phrase “Admire Yun-ch’ang’s lofiy virtue, traveling alone a 


‘TYii Hsun-ch’ing gg iyi, “Ho-lang pi-chi”* 5 ifg7fE ad. in Fan-ow lisien how chi 86 BGK 


chian 443 text in CSER, p. 614.0. 2 
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thousand li” (Ku-ch’eng chi). The second category, “Fidelity” (chieh-i), comprises 
plays depicting a faithful wife or husband. One character of this type appears: 
Liu Yao-ch’i, identified by the phrase “Master Yao-ch’i, truly young” (Pai-Cu 
chi). The third is named “Love” ( feng-ch’ing), and contains plays on romantic 
themes. Characters from seven such plays appear, among whom is Ch’en Miao- 
ch’ang, identified by the comment, “The priestess Miao-ch’ang, clinging 
closely to the youth Pi-cheng” (Yii-lsan chi).?° The fourth, “Knights Erranv” 
(hao hsia), contains plays about daring and principled martial heroes. Seven of 
this kind of character are portrayed, including Yi-ch’ih Kung, identified in the 
phrase “The escape of the ‘Little Prince of Ch'in’; Yii-ch’th Kung’s bravery” 
(Chin-tiao chi)! The fifth of Li Tien-ch’eng’s six categories is named 
“Renown” (kung ming), and contains plays in which the resourcefulness and 
patience of the hero are praised. The heroes of three such plays are represented 
in the procession scene, including Lii Meng-cheng, identified by the phrase 
“Ah! See the colored ball, shining like a star; the scholar living in a miserable 
hovel” (P'o-yao chi).?? The last category, “Immortals and Buddhas” (/sien fo), 
contains plays with a strong supernatural element. Nine characters from such 
plays are in the procession, including Tung-fang Shuo, identified as “Tung: 
fang Shuo, who can steal the peach [of Heaven]” (P’an-t’ao chi). 

A number of points can be made about this list. To begin with, only five of 
the twenty-eight heroes and heroines in the procession scene are from plays of 
the most didactic types (the first, second, and fifth categories). This is all the 
more interesting in view of the fact that Lit Tien-ch’eng believed that these 
were the most common kinds of village drama.** On the other hand, twenty- 
three of the twenty-eight characters can be associated with plays about roman- 
', martial prowess, and the supernatural. Such plays were regarded with 
suspicion by the authori who feared that they would have a bad effect on the 
morals of the people. At times they went so far as to demand that “licentious” 
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"he other six are Wang Chao-chiin 24 Hf (Mo-jung chi RIX Ad), Hung-niang gL it (sie 
hhsiang chi PY Fil d@)."Tu Li-niang ¢LIE@ (Mu-tan Ving 4 1346), Chien Wan-ch'ien $i pl i (Wang- 
hut'ing chi EMABER), Chien We (Tien-ho p'ei Kw MW), and Hei-shih We (Huanesha chi 
BED Ed). 

2" The other six are Chang Fei 4 #8 (San Kiuo ei jac K'uang-yin 2 hil (Feng yun 
dui Wi $$), Li Ts'un-hsiao 4 ff $F (Yen men kuan iif} ), Ch’ao Kai 5k % (Shui-hu chi IH), 
Li K’uei 4 sd (Shui-hu chi), Shih-erh kway} — E16 ( Yang-chia-chiang chuan (8 3% 45 ff) 

22'The other two are Hsueh Jen-kuei (2 t (Pai-p'ao chi (4 Hida) and Chu Mai-ch'en 4 #1 BE 
(Tid chia chi a ie ge). 

?*The other cight are Lao-izu (drama unknown), Yen Tzu-ling §& ff (drama unknown), 
T'ang Hsuan-tsung 209% ( Tien-pao i-shih AYR 4s), Ta-mo ig (drama unknown), T'ang 
San-tsang jf = (Hsi-yu chi if id), Kuan-yin p'u-sa 9 75 $6 (Hsiane-shan chi $ (Lia; this isa 
dramatic version of the story that in pao-chiian form appears in Overmyer’s essay, chap. 8), Chung- 
Kuei’s younger sister | Chung-k lei chia-mei i N84 ). and “seven red ghosts and eight black ghost 
(Oh'ichung cha 4:0 42). 

24Ch'icp'in tt thy (1610), Chung-kuo ku-tien hsi-ch't lune chi-ch’eng 3 BR SR I Sa RM HR 
{Anthology of writings on classical Chinese drama]. vol. 6 (Peking: Chung-kuo hsi-chut ch’u-pan 
she, tog). ehilan B, p. 223. 
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and “heterodox” plays such as Hsi-hsiang chi and Yii-tsan chi, which as we have 
seen are among those represented in the procession, be suppressed.?* They 
probably had good reason for their concern, because most of the theaters in 
small market towns were dominated by people with close ties to secret societies. 
‘This may account for the fact that plays about martial prowess were popular in 
such places. In any case, Li Yi’s play suggests that the dramas presented in 
small market towns and at temple fairs, performed by low-ranking troupes of 
itinerant actors, and less under the control of local elites than the play: 
presented in individual villages or for lineages or other groups of kinfolk, were 
far more likely to be about romantic love, adventure, and the supernatural than 
about exemplars of loyalty, filial piety, chastity, and the like. 

Evidence on the nature of plays performed in villages is found in an en- 
cyclopedia for daily use entitled Ao Mou ba tzu, compiled by Tseng Ch’u-ch'ing 
and printed around 1630. This work contains thirty-five couplets (dui-lien) 
under the heading “couplets for thanksgiving plays.” 2° Judging by the subject 
matter of’ some of them, these couplets were probably pasted on the posts at the 
front of the stages that were constructed at the village temples on the occasion of 
communal ceremonies such as the spring and autumn festivals, prayers for rain, 
the birthday of the chief local god, and so on. Thirty of them clearly refer to 
characters in plays, 
performed. The couplets give us some sense, therefore, ¢ 
were presented in late-Ming times 

Ifwe cla: 


nd presumably were pasted up when those plays were to be 
the kinds of plays that 
at important ritual occ: 


ions in the villages 
the characters to whom the couplets refer in Lit T'ien-ch’eng’s 
categories, we obt 
plays of the “Renown” type, including Hsueh Jen-kuci: “The groom whose 
great achievements are worthy of praise, with three arrows takes T’ien shan, 
The wearer of the white gown, whose merit is exceptional, singlehandedly 


inav eters from 


interesting result. There 


assists the nation” (Pai-p'ao chi).2” There are seven from plays of the “Loyalty 
and Filial Piety” type, ineluding Su Wu: “Leaning on his stalfof command, he 
Watches over the flocks of sheep: can his brave heart ever have submitted to dogs 
and pigs? He ties his silken letter to the foot of a wild goose: venerable and 
praised, his portrait is hung in the Unicorn Hall” (Mu-yang chi).28 There are 
nine from plays of the “Fidelity” type, including Wang Shih-p'eng: “Old Mr. 
Ch'ien with clear eves searches for a man of talent in this imperfect world. The 


25 See the remarks of Tao Shih-ling fig dé, quoted in CSER, p. 988, n.2 
2° CSEK, pp. 335-392 
27 The other nine are Han Hsin 99 fq (Citen-chin chi 7 @ ad), Ts'ao Pin YE 
<9), Pan Chao BE & | Tou-pi chi Be ie), Su Ch'in SEE (Chin-vin chi 1 j2), Liu Chi 
BIIIS (Pai-tu chi #4 Wad), Lu Meng-cheng 54% if (P'o-yao chi a id). Chu Mai: 
ch'iao chi), Hsueh Teng-shan @@ {Lj (drama unknown), and Yang Cheng-ch'ing #§ iF (drama 
unknown) 
2"'Vhe other six are Su Ving && 50 | Ving-cew cht B4¥B ae). Kai Wen LX (drama unknown), 
Yang Hsien 84 (drama unknown), Chiang Shih 2235 Vieeh-li chi $428 ad). Liu Yin py (drama 
unknown; Liu Yin was one of the twenty-four exemplars of filial piety), and Liu Hsi gh (Ch'en- 
hsiang Vaintzn EAA L | 
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river bears up the chaste one, for Lord Heaven supports a top graduate’s wife” 
(Ching-chai chi).?? There are only four couplets that refer to characters from 
plays of the “Love” type. These include Liang Shan-po and Chu Ying-Uai: “As 
ch other; from this their fates are twined together, 


sworn brothers they delight e 


They were not united as man and wife; this is the occasion of their annual 
meeting” ( Tung-ch’uang chi).3° And there are no couplets referring to characters 


in plays of the “Knights Errant” and “Immortals and Buddhas” types. 

It appears that the types of plays selected for presentation in villages on 
ceremonial occasions were very different from those preferred by audiences in 
market towns. Twenty-six of the thirty characters are from plays of the first 
three categories, which concern exemplary herocs, loyal subjects, filial children, 
chaste wives, and the like. Only four are from plays about romantic love, and 
none are from plays about martial prowess or the supernatural—while twenty- 
three of the twenty-eight characters in Li Yii’s festival procession are from 
plays of these types. [tis particularly notable that there is no couplet alluding to 
characters from Shui-hu chuan. This is consistent with my argument that plays 
presented in the villages, which were usually performed by middle-ranking 
troupes, reflected the more conservative and conventional taste of the village 
elite, who had control over the selection of the plays as well as of the troupes. 

An anthology of excerpts {rom plays, compiled in about 1600, entitled Yueh- 
fia hung-shan, provides some evidence of the kind of di , 
performed under the auspices of lineages or other kin groups.*! ‘This work w 
evidently used by lineage leaders when they were planning the entertainment 
r family occasions such as birthdays, weddings, celebrations of success in the 
examinations, and so on, At such times it was customary in well-to-do families 
to present a selection of scenes from various plays, rather than an entire play. In 
Yueh-fiv hung-shan, one hundred excerpts from sixty-six different pla 
fied according to their contents under sixteen headings. The sixteen headings 
are listed below, together with the number of excerpts of each type that were 
included, an example in cach category of the phrase used in the anthology to 
identify the play f the play, and the act in which the action of the 
excerpt takes place, where this can be discovered.3? 


matic material that w 


sare classi- 


the name 


2”'The other eight are Ts'ai Po-chich #8 (fli P'-p'a chi ZEGERE |, Vang-shih B§ 5G | Sha-kow chi 
Baa), Wu Lun-ch'van 7.ff@ 4 and Wu Lun-pei Figg fii (Wu Lan-ch danepet cht Ti. fa 4d)» 
Meng Tao iit (drama unknown), Wen Chin 3x6 (drama unknown), Yiichsiao-na 4 
(Liang-shih vin-yuan fj Welgiae|. Wen Hsien Scag (drama unknown), and Li Yen-kui 4 A #t (Mat 
shui chi BEAK Ge 

“The other three are Wang Jui-lan Si (Pat-vuch ing FE XS), 
#40 dd), and Fu Ch’un-ch'ing (4 #68 drama unknown). 

 Pawick Hanan, “The Nature and Contents of the Vieh-Fu Hung-Skan,* Bulletin of the School of 
Oriental and African Studies 26.2: 346-361 (1963) (Hanan’s translations of the names of the sixteen 
categories have been used below, with one exception); CYEK, pp. 498-500. 

»? Unlike the previous two texts, Tueh-fihung-shan actually supplies the title of each play listed. 1 
have provided the act number where possible. 


-Ch'en San fit = Lisching chi 
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“Birthday Congratulations.” (In each excerpt, the birthday ofan elder 
is celebrated.) Total: cight. Example: “The eight immortals go to the 
peach [garden] for the great celebration [in honor of the birthday of the 
Heavenly Empress}.”” Play: Sheng-hsien chi (act unknown). 

“Husband and Wife.” (In each excerpt, the hero and heroine are 
married in the presence of family members.) Total: five. Example: 
“Councillor Ts‘ai is married in the Niu mansion.” Play: P'-p'a chi (act 
19). 

“Birth of a Son.” (In each excerpt, the birth of an heir is celebrated.) 
Total: five. Example: “Li San-niang gives birth to he 
Play: Pai-t’u chi (act 27). 

“Instruction.” (In each excerpt, a parent admonishes a child to be 
virtuous and successtil.) Total: seven. Example: “Kuan Yit of Han 
admonishes his son.”” Play wan chi (act unknown). 
“Encouragement.” (In each excerpt, women encourage their hus 
: five, Example; “Ch'in Hsuch-mei destroys her 
loom to instruct her son.” Play: San-yuan chi (act 26). 

“Parting.” (In each excerpt, a man sets out on a long journey in the 
hope of rising in the world, leaving wife or mother behind.) Total: ten. 
Example: “Pan Chao leaves his mother to join the army.” Play: Tou-pi 
chi (act 8 
Longing, 


son ina mill.” 


"a0~ 


bands or sons.) Total 


her mother-in-law think about the absent one.” Play: Ching-chai chi 
(act 22), 

“Announcement of Success.” (In each exe 
he 


rpt, a wife receives word of 
aminations.) Total 


absent husband’s success in. the 
ample: “Kao Wen-chii reports that he has pas 
nations.” Play: Mi-lan chi (act 12). 

“Making Inquiri 


outa reliable 
: “Sung Tai-tsu visits Chao 


In each excerpt, the hero searche 
friend or adviser.) Total: three. Exampl 
P'u ona snowy night.” Play: Huang-pao chi (act unknown). 
“Enjoying Scenery.” (In each excerpt, the hero enjoys the beauties of 
nature.) ‘Total: eight. Example: “Wang Shang makes an excursion to 
West Lake with many singing girls.” Play: Vii-ch’ueh chi (act 12). 
“Feasting.” (In each excerpt, the hero attends a banquet, where he 
and his friends exchange poems.) ‘Total: nine. Example: ‘The heg- 
emon of Ch’u holds a banquet in his camp at night.” Play: Ciien-chin 
chi (act 14). 
“Chance Encountei 
by chance and fall 
has an unexpected encounter in the wilderne: 
(act 19). 


In each excerpt, the hero and heroine meet 
love.) Total: four. Example: “Chiang Shih-lung 
Play: Pai-yueh Cing 
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“Love.” (In each excerpt, lovers meet or communicate despite many 
obstacles.) Total: five. Example: “Ts'ui Ying-ying communicates her 
love in a beautiful letter.” Play: Hst-hstang chi (act g). 

14. “Loyalty, Filial Piety, Fidelity.” (In each excerpt, a loyal, filial, or 
faithful person is depicted.) Total: seven. Example: “Mother Liu 
searches the dressing case.” Play: Chin-wan chi (act 29). 

15. “Doing Good in Secret.” (In each excerpt, a person does a secret act of 

kindness and is rewarded by Heaven.) Total: four. Example: “P’ei Tu 

gives back the belt at Hsiang-shan.” Play: Huan-lai chi (act 9). 


16, “Glorious Reunion.” (In each excerpt, long-separated family mem- 


bers are reunited.) Total: three. Example: “Su Ch’in returns home 
wearing brocade.” Play: Chin-yin chi (act 40). 

The Yueh-fu hung-shan list probably provides a reliable picture of the kind of 
material that was considered suitable for family- or lineage-sponsored perfor- 
manees. [tis notable that the sixteen subjects, taken together, reflect a highly 
conventional view of life: children are admonished to be virtuous and hard- 
working; wives and mothers exhort their husbands and sons to strive for success, 
and wait patiently at home while they are away; men leave their homes to make 
their way in the world, and eventually send letters reporting success back to 
their anxious families; filial children and loyal friends are held up as models of 
virtue; the successful sceures his position by cultivating patrons and 
friends, and does not neglect to enlist Heaven on le. Certainly there must 
have been a didactic or ic intent behind the selection of such scenes for 
presentation at important family 0c n addition to the simple desire to 
entertain the people gathered there. In fact, the selection process can be seen as 
a way of editing or anthologizing popular drama to bring it into line with the 
moral and educational aims of the influential members of the lineage or family 
Drama became part of a system of family education. 

We can see, then, that plays presented at temple fairs, or in small market 
towns, were much more likely to concern subjects that aroused elite disap- 
proval, such as romantic love, martial prowess, or the supernatural, than were 
plays performed at village temples or ancestral halls. Moreover, the fact that 
dramatic performances sponsored by lineages or other kin groups were liable to 
consist of individual acts or scenes, rather than entire plays, made it possible to 
exercise even closer control over the material presented. I would suggest, 
therefore, that of the three types of setting for local drama in Ming and Ch’ing 
times, the small market town was the most hospitable to plays that went against 
the taste of local elites, and the ancestral hall the least, with the village temple 
somewhere in between. 


morali: 


sions, 


ince the specific setting clearly influenced the choice of plays to be pre- 
sented, it is reasonable to ask whether it may also have affected their content. 
Were modifications made in the script of a play to make it more suitable for a 
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given setting? This is a difficult question, since many such changes could have 
been made orally and never written down. Even such textual variations as have 
been preserved in written form cannot be infallibly connected to specific 
performance contests, since there is no way to prove that a given version of a 
play was used by a given type of troupe or in a given setting. 

However, the thesis that a given play could be varied in content as it was 
presented to different audiences would be strengthened if we found that there 
were apparently class-related differences among texts of those plays that exist in 
multiple written versions. ‘To see whether this is the case, | have examined 
seventeen editions of the famous play, P’i-p’a chi, the most popular drama of 
Ming times. There are, in fact, differences among these texts that may be 
supposed to reflect the tastes of audiences or of editors— of different classe 

P'i-pachiissetin the Han dynasty, and concerns Ts’ai Po-chieh and his wile, 
Chao Wu-niang. When they have been married only a month, ‘Ts‘ai has to 
travel to the capital to take the civil service examinations, leaving his family 
behind. He passes the examinations and receives an official post, but the letters 
he writes to his family are not delivered, so they are unaware of h At 
the same time, Prime Minister Niu, believing to have a promising career 
ahead of him, compels him to marry his daughter. Then famine strikes the 
region of TSai’s home. His wife and parents are destitute, since the money he 
has been sending them has also not been delivered. His wile struggles to find 
food for her parents-in-law, but cannot get enough, and the aged couple 
weaken and die. Then Ts’ai’s wife sets out for the capital to look for him, 
supporting herself by playing the lute (p'p'a) and singing in the streets. 
Eventually she finds her husband, only to discover that he has another wife. But 
Miss Niu, when she learns what has happened, voluntarily takes the position of 
secondary wife, and thus the play ends happily. 

The early texts of P'-p’a chi that I have studied fall into three groups. The 
first group (group I) contains eight texts, all published (or in one case copied) in 
Soochow or Chia-hsing.*? Group II contains three texts, two of which were 


suceess, 


The eight texts of the first group are: 

La. Honan chin-hsiang Tsai Po-chick 
Soochow in the Ming © 
aif 3F ca. 1qgo. This is the 

La. Hsin-k'an Yuan-pen AS Tsai Po-chieh P'-P'a chi. 2 chan. Ching manuscript copy by Lu 
L-tien Pts SR of an edition printed in Soochow before 1559. Reprinted in Ai-pen hsiech’t 
slune-Kian oh'wcki & ARB HH A F#) e [Collection of piays in old edi 
(Shanghai: Commercial Press, 

1.5. Selected songs from P'-p'a cht, in Hsu Ying-ch’ing #0 )@8 and Niu Shao-ya i HE. eds., 
Hiuictsuan Yuantep'e nanerh it chinckung chengeshih ie Wi 7. 18 WB ALE AE RA. + ehtian. Printed 
in Soochow ca. 1630 from a text probably earlier than 1550. Reprinted Peking, 1936. 

Lg. Selected songs from Pipa chi, in Chiang Hsiao ##, ed. Ghiu-pien nan chiu-kung pu 
MILE A 10 oftian. Printed in Soochow in the Ming Chia-ching period. Reprinted 
in Houan-lan-t'ang 4."ung-shu 2 ERA 


pia chi Be FUN AR ALE TE git. 2 chtlan, Printed in, 
ted by Sung-fen shih 


ching period 1522-1556). Repr 
Idest extant text of Pip 'a cht. 


ins, first series}, 


454 
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published in Chien-an, Fukien.** Group III contains six texts, all but one 
published in Nanking.** Comparison of these seventeen texts discloses many 
differences between them. The differences are of six general types. Below I will 
present one example of each type. 


18. 


“The three texts in the second g1 


Tha, 


Is. 


tha 


Illa. 


Ihy, 


Mh 


Ils, 


TLS, 


Coarse language or broad humor is toned down, In act 33, Li Wang, the 
servant of Prime Minister Niu, attempts to avoid going to the country 
home of Ts’ai Po-chieh to get Ts’ai’s wife, as he had been ordered to do, 
because he fears that if the two wives are brought together, a bitter 
struggle for the position of senior wife may ensue. In the group L texts, Li 
Wang says, “[I’'m worried that when I bring the little wife here,] this wife 


Selected songs from P'i-p’a chi, in Shen Ching 38, ed. 
Printed in the Ming Waneli period (1573-1619). Reprinted in Hsiao 94 p'u3M 4 
Presently in the collection of the Naikaku Bunko. 
Selected acts from P'i-p'a chi, in“ Tieyuch chu-jen” fi Hf: A (pseud.),ed., Wuyi tui- 
ya Sith RE HE. 4 chan. Printed in Soochow in the Ming Wan-li period. Presently in the 
collection of the Naikaku Bunko. 
Selected acts from P'-p'a chi, in Ling Ch'u-ch'eng @ #05, ed., Nan-yin san-lai fH ¥ 
4 chiian, Printed in Chia-hsing, ca. t600 (rpt. Shanghai 
Lid EMG. 1065) 
Chichsien tang $8 {nie P'-p'a chi. chitan. Pri 
a eng. Reprinted by Ch'an-yin Iu $F Me. 
ap are: 
San-ting 2 4) Pi-p'a chi, revised by [Chu] “Ch'ung-huai” [4] aft (pseud.) of Kuslin 
iif. 2 chan. Printed by Yo “Hui-ch'dian” 4 HL (pseud.) in Chien-an, Fukien, ca. 
1600, Presently in the collection of Professor Uemura Kaji. This is the oldest text in this 
group, although not the oldest printed copy. 
Ch'ung-chiao HU P'-p'a chi. 4 chuan, Printed by Chi-i tang 46 %6% in Chie 
ca. 1600, Presently in the collection of the Hisa Library 2 Je 3 ML 
Ch’ung-chuao P’i-p'a chi, collated by Ch’en Pang-tai PIB AE in the Ming period. 4 chiian, 
Printed by Chi-chi chai gif of Chin-ling (Nanking), 1598 (copy in Naikaku 
Bunko) 
ix texts of the third group are: 
Tuan-pen ch'u-hsiang nan x A Hi Hiya P’i-p'a chi, critically edited by Wang Shih- 
£ Hg and Li Chih 4 $f in the Ming period. 4 chiian. Printed by Ch'i-feng kuan 
4 MLA, Nanking, ca. 1590. Presently in U lection of the Seikado Library 
Li Cho-iex hsien-sheng p'i-p ing MB KALA P'i-p'a chi, critically edited by Li Chih in 
the Ming period. 2 chilan. Printed by Jun Wee HL, Nanking, 
Ming Wan-li period (1573-1619). Reprinted in Ku-pen hsicch’d t'ung-kan tiesan-chi 
iy ACR ih 3 FUE = ME [Collection of play 
Chien Meickung BOLE pricp ing Pipa ch 
Ming period. 2 chiian. Reprinted in Liu 
#0 0M #5. Nanking (?). r919. 
Yuan Liao-fan hsien-sheng shiket $0 LIME RE P'i-p'a chi, collated by Wang T’ing-no 
TE GERM in the Ming period. 2 chan. Printed by Huan-ts’ui Vang UR 
1600. Presently in the collection of the Faculty of Letters, Kyoto University 
P'ep'a chi. 2 chan. Contained in Liu-shih chung ch’it *<{-#ith, printed by 
ko & $i df, Nanking, ca. 1630 (rpt. Peking: W 
she 5C 9874 RELA RICGE. 195: 
Chucting a1 P'i-#'a chi, eritically revised by Sun K’uang $986 in the Ming period. 2 
chian. Printed in Nanking ca. 1630. Presently in the collection of the Seikad® Library. 
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nghaiku-chi shu-tien 
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nghai, ca. 1930. 
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will contend with her to see who will be the senior. If there’s a big fight, 
Li Wang sure won't get a reward!” But the texts of groups I] and HI 
have: “[I'm worried that when I bring the little wife here,] my lady (fu 
jen) will contend with her to see who will be the senior, And then how 
can she not blame Li Wang?” (See Table 1.) Here the more formal “my 
lady” is substituted for “wife” (or “woman”: niang-tzu), the reference to 
the possibility of'an actual fight is quietly clided, and Li Wangis made to 
speak of being blamed rather than of not getting a reward. The total 
effect of the group I texts is broader and coarser. 

Local dialect is changed into standard language. In act 3, when a maid 
of the Niu family says to another maid that they ought to go out and 
enjoy themselves, in the group I texts an expression from Wu dialect is 
used (““hsieh tzu,” in one case modified into the Northern dialect equiv- 
alent, “tse ke”). This is eliminated from the group II and IIT texts and 
replaced with a nondialect phrass 


ce Table 2.) 


ao Wu- 
ng. describing her despair when she was unable to get food for her 
husband’s parents, in the group I texts says, "Many times I wanted to 
sell myself,” while in the group Hand TIT texts she says “Many times 1 


[wanted to] kill myself.” (‘This sentence reads very awkwardly, probably 


Realism is replaced by moralism, In act 21, the heroine, C 
i 


a sign of careless revision of the original.) (See Table 3.) 
Anti-establishment criticism is muted. In act 2, T's'ai Po-chieh’s mother, 
attempting to dissuade him from leaving home to take the exami- 


isin the fields and 
y?” This is changed in 
the group Land II texts to “Who cares about petty noblemen?” thus 
removing the faint hint of social criticism seemingly contained in the 
original phrasing. (See Table 4.) 

Stricter attention is paid to the correct use of status terms. In act 31, near 
the end of the play, when Ts‘ai’s wife, the daughter of Prime Minister 
Niu, declares that she intends to go to Ts‘ai’s home to mourn for his 
parents, in all but one of the group I texts she refers to herselfias “the wife 
of their child.” But the group II and IIT texts rather pedantically 
change this to “the junior wife of their child,” making clear the precise 
status she then had. (See Table 5.) 


nations, in the group [ textssays, “Listen! True fel 
gardens, Who cares about being a nobleman tod: 


Natural sentiments are replaced by rigorous ethics. In act 23, when 
Chao Wu-niang is advised by her father-in-law to forget about Ts’ai Po- 
chieh, who has apparently abandoned them all, and to take another 
husband, in the group I (and group II) texts she replies, “I'm afraid he 
would be just as bad as Po-chieh.”” But in the group III texts she declares 
thatitisnot proper to remarry. Here the group ITT texts replace a rather 
cynical and disillusioned remark, quite natural under the circum- 
stances, with a highly moralistic one that is much less convincing. (See 
‘Table 6.) 
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TABLE 1 


Text Lr RELE BK a WaT REET 


le > 


18 os 
Ma 5 REE 
Ihe ae 


“Where no mark appears, no such character exists in the text, 


TABLE 2 


Text 1.1 * a He 29 r 


lp ee mee 
13s 

Ly 

15 

16 

Ly 

18 i 
te Oe 
tia. 
1g 
Mhr 7" 
Ile" 
tS ad 
Hy” 
Ws 7” 
m6” ” 


‘Where no mark appears, no such character exists in the text 
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TABLE 3 


Text 11 Sa ER COOKE 


Ie vrs 


mark appears, 


TABLE 4 


Text La oa % * RR 


le ov 


"Where no mark appears, no such character exists in the text 
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TABLE 5, 
Textil fhiset 3 
Lot ooo 
Igy Ss oe 
Ly ge 
15 eat 
Le. ea. 3 
Ly, RAY Se 
tg, Hy ans 
LE Se al embidd ge 
Ie 


Where no mark appears, no sch, ts in the text, 


TABLE 6 


Text La Uti 1 da 1 


le 7% i 


“Where no mark appears, no such character exists in the text. 
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There are consistent differences between the group I texts on one side, and 
the group ITI texts on the other, with the group II texts usually agreeing with 
those of group IIL. The differences exhibit a definite pattern: passages in the 
group I texts that are realistic, cynical, spontaneous, and even somewhat 
vulgar, are made more didactic, more moralistic, and more “respectable” in 
the group IT and III texts, When we recall that the group III texts are later 
than the group I texts, it is difficult to resist concluding that the group III texts 
derive from a version or versions of P'i-p’a chi that had been edited to conform 
better to elite values, either because of audience demand, or editorial pret 
crence.> If even the script of a classic play like P'i-p’a chi was liable to be 
changed for ideological reasons, itis likely that less famous works were modified 
even more drastically. 


In the preceding pages I have presented a typology of Chinese local drama 
based on the sponsorship of performances. But my subject has a historical 
dimension as well. Local drama was affected by changes in the world of Chinese 
drama as a whole in Ming and Ch’ing times, and the balance of importance 
between popular and literary drama in that world was affected by larger social 
and economic developments. We can understand the evolution of Chinese local 
drama in Ming and Ch’ing times only in the context of the general relationship 
between local culture and local power. Folk songs, dances, plays, and other 
forms of popular culture are the creation of the common people, and develop 
vigorously as long as the villagers live in conditions of approximate equality. 
But when local power begins to be concentrated in a few hands—that is, when 
landownership becomes concentrated—the old popular culture is appro- 
priated by the landowning class, and is transformed under their influence into 
more elegantand literary forms. Then, when the power of this class is weakened 
or broken by the resistance of the common people and conditions in the villages 
become more egalitarian again, popular culture recovers its vitality and ex- 
presses itself in new forms, beginning the cycle once more, 

This pattern can already be seen in the ancient epoch of the Poetry Scripture 
(Shih ching). The folk songs (kuo feng) flourished during the time when all 
villagers participated equally in the village festivals, But as the gap between 
rich and poor in the villages emerged and widened, the old village festivals were 
replaced by clan rituals of the wealthy families, and the folk songs were replaced 
by banqueting songs (ta ya and hsiao_ya) and by ritual songs performed in the 
clan ancestral shrine (sung) 37 


S°CSER, pp. 398-437. See also Tanaka Issei, “A Study on P'i-p'a chi in Hui. 
Formation of Local Plays in Ming and Ch'ing Eras and Hsi 
34°72 (1077 
“'CSEK. pp. 498-499: Matsumoto Masaaki {A969}. Olinacea no rekishi to bunka 
ih IKE 2 & 4b [History and culture of Okinawa] (Tokyo: Kondé shuppan sha jf ## Hs We tt. 
1971), pp. 223-224 
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‘The same pattern is v 
Ming-Ch’ing period. In early Ming, village and market-town drama flour- 
ished, as it had under the Yuan. In the north it was what is known today as 
“Yuan drama,” and in the south was what is called “southern drama” (nan Ast). 
‘The predominant themes of works in these dramatic traditions were romantic 
love, martial heroism, and the supernatural—just the themes that were pre- 
ponderant in the plays whose chief characters were depicted in the festival 
procession in Li Yii’s Yung 'uan yuan (see above, pp. 147-148). In mid-Ming and 
after, landownership became more concentrated and local society became more 
differentiated. As the influence of local elites in the rural areas grew, the 
development of local drama was constrained. Landlords and others were 
anxious to prevent the spread of unconventional, dissenting, and heterodox 
values, and were especially concerned to eliminate them from local drama. 
Since they were in control of the plays that were presented in most villages and 
lineage temples, they were in a position to prevent the presentation of material 
of which they did not approve. Thus, the popular local drama of early Ming 
was gradually appropriated by local elites and transformed into the more 
conservative clan drama. This development reached its climax with the ap- 
pearance of a new, highly sophisticated kind of drama called ch’uan-ch’i. 

‘The ch'uan-ch’i plays were so called because they were based on the T’ang 
novellas in the literary language known as ch’uan-ch’i. (For example, the Ming 
plays Han tan chi and Nan ho chi are based on the T’ang ch’uan-ch’i Chen chung chi 
and Nan ho tai-shou chuan.) Ming literati found such stories, written for the elite 
of that time, congenial in both ideology and sentiment, and greatly favored the 
plays that were based on them. Many ch’uan-ch’i plays were written, but they 
were never a popular entertainment form. The patrons and audiences of ch’uan- 
ch’i were officials, literati, and other powerful, well-educated persons. This fact 
is reflected in the subject matter of the plays, Which usually depict the vici 
situdes of official life or present political commentary and criticism. 

At the same time, however, changes were taking place on the lower levels of 
society. Late Ming times saw the emergence and spread of popular resistance to 
local landlord power. The riots and disturbances of the time helped greatly 
weaken the landlords’ authority in the countryside. Accordingly, popular local 
drama began to flourish again. New regional drama of all kinds, including the 
famous Peking opera, developed prodigiously. Thus, the profound creativity of 
the common people when released from the hegemony of the landowning class 
was demonstrated once again. 


ible also in the development of drama during the 
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Regional Operas 
and Their Audiences: 
Evidence from Hong Kong 


Barbara E. Ward 


It is often s 
medi 


id that the popular theater was one of the most significant of the 
that disseminated Chinese culture and values. Unfortunately, though 
understandably, most writers on traditional Chinese drama have been mor 

interested in the plays themselves, the players, and the techniques of acting than 
in their audiences. Provocative hints can be gleaned her 
not much hard evidence. In its absence, it seems appropriate to examine the 
audiences for present-day traditional theaters and tap the long memories of 
surviving fans of late Ch’ing opera to throw a little light backwards in time upon 
this crucial but re 


and there, but there is 


© 


ively little documented subj 


Surprising though it may seem, Hong Kong is one of the best places to look 
for data for such a re-creation. Hong Kong is useful in this context not only 
because of its accessibi 


ty but also because of the virtually uninterrupted and 
vigorous survival there of at least three forms of Chinese regional opera— 
Cantonese, Ch’ao Chou, and Waichow—in a traditional setting. This some- 
what unexpected concomitant of the British colonial presence requires a few 
words of explanation. 

It was a common paradox of British colonialism that it often permitted (and 
sometimes actually encouraged) the untrammeled continuance of certain in- 
digenous cultural practices that a native government might have tried to 


Most of the research on which this paper is based was carried out at intervals between 1950 and 
1981 as part of an on-going longitudinal study of socio-economic change in Hong Kong. Financial 


assistance has come from various sources, toll of which I am permanently indebted. ‘These sources 
include H. M. Treasury (the so-called Hayter Committee), UNESCO, the Chinese University of 
Hong Kong, the Londo Sorell Project, Cornell University, Smuts Memorial Fund 
(Cambridge University), and Clare Hall (Cambridge University). In. 1975, the Principal and 
Fellows of Newnham College (Cambridge University) awarded me a Gibbs Travelling Fellowship 
and carmarked it for theater research, L also thank the Chinese University of Hong Kong for a 
generous grant for research on the sociology of Cantonese opera. 
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control or even eradicate. No British government ever felt itself politically 
threatened by Chinese opera performances, but from time to time in the past 
Chinese governments certainly have felt so and reacted accordingly; the 
control exercised over the theater in China since 1949 needs no discussion here. 
Chinese opera in Hong Kong is not, and to the best of my knowledge has never 
been, censored. 

It is probably also significant here that Hong Kong has lacked a strong 
reformist public opinion of the kind that might have tried to influence the 
government to act against certain popular religious practices. Here, too, one 
surmises that the colonial paradox may have helped to secure preservation and 
continuity, In nearly all their colonies, British administrators left local religious 
practices severely alone except when such practices appeared to them to pose a 
clear political threat or to prejudice public order, or when what the British 
deemed to be the “principles of natural justice” were at stake. Thus, in Hong 
Kong the rituals of secret societies are rigorously suppressed but popular 
religious festivals meet with indulgence from officials. Far from wishing to decry 
these festivals as superstitious, wasteful, or simply old-fashioned, these official 
tend to consider them interesting and enjoyable and wish to control them only 
insofar as they impede traflic, constitute fire hazards, or lead otherwise to the 
commission of public nuisances or law breaking. As most large-scale popula 
ous festivals include a set of performances of Chinese operas, this policy has 
contributed indirectly to the survival of old-style theater in what, in terms of 
reaching a mass audience, was probably always its most significant traditional 
setting —one that does not now exist on the mainland and is greatly reduced in 
‘Taiwan. In Hong Kong the number of festival performances was actually 
higher in the early 1980s than it was in the early 1950s. 

The following discussion is divided into four sections. The first outlines the 
current status of Chinese opera in Hong Kong with particular though not 
‘The second considers ques- 


exclusive reference to its role in religious festival 
tions of continuity and discontinuity —between secular and religious occasions, 
between the present and the past, and among social classes, geographical 
regions, and rural and urban milie The third section attempts to describe 
and analyze present-day audiences in Hong Kong, and the fourth touches 
briefly on the question What were the messages conveyed by this mass medium? 


‘TRADITIONAL DRAMA IN PRESENT-DAY HONG KONG 


The Numbers and Occasions of Performance 

Hong Kong today contains more than 5 million people living on just under 
400 square miles of land, most of which is steep, barren mountainside. Every 
year in this small area about 200 temporary theaters are erected for theatrical 
performances, most but by no means all of them in rural areas. Very nearly all 
these temporary theaters are built in connection with festivals of the popular 
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religion. I do not know how many of the temporary theaters are used by more 
than one regional type of opera troupe before being dismantled, but the 
number may be in the region of 50 or Go. Taking the higher figure, we have a 
total of about 280 sets (or runs) of festival-opera performances a year. Assuming 
further that each run includes nine different full-scale operas, we then have an 
estimated total showing of around 2520 lestival operas a year, Of these, the 
large majority (more than 65 percent) are performed by Cantonese troupes, the 
next largest proportion (about 25 percent) by Ch’ao Chou troupes, and the 
smallest proportion (about 10 percent) by Waichow troupes.’ At a very rough 
estimate, then, about 1600 Cantonese operas, 650 Ch’ao Chou operas, and 400 
Waichow operas are performed annually in temporary “matshed” theaters? on 
ritual occasions in town and country, A corresponding estimate of the numbers 
of operas performed in major city theaters on secular occasions shows them to be 
far fewer: Cantonese operas about go, Ch’ao Chou operas about 50, Waichow 
and Peking operas about 10 cach. If we add to these the secular performances 
given in the amusement parks and assume nightly shows throughout the year 
(almost certainly a gross exaggeration}, we can add 730 more performances, 
mostly Cantonese. ‘Thus, at an outside guess there may be a total of just under 
900 purely secular shows a year, nearly all of them in permanent city theaters. 

Notonly are the numbers of festival operas larger than all the rest, but so are 
their audiences. The fact that the matshed theaters are seldom enclosed areas 
and that seating is usually free means that it is impossible to give accurate 
figures, but it also means that audiences can be very large indeed. In densely 
populated or easily accessible areas, with a good troupe and well-known star 
performers, as many as three or four thousand people may be present at a time. 


* Cantonese opera (Mandarin: Yueh chit §} J, not to be confused with Shao-hsing #j & opera, 
also called Yueh chit but written differently #4) has much in common with Peking opera, 
the two styles evh-huang 8 and hsi-p't fH HE. On the other hand, its 
more varied, and over the last sixty years there has been a constant 


especially its domination bi 


orchestral accompaniment 


str ‘antonese dial 


ing for modernization and change. C 


ntonese operas, performed in the {are 


normally presented as whole plays lasting several hours. Ch'ao Chou opera originates from the city 
of Swatow in northern Kwangtung and uses the Swatow dialect. It has more in common with the 
opera of Fukien Province than with Cantonese opera. The same is true of Waichow opera, 
commonly referred to in Hong Kong as “Hoklo.” which is performed jn the Hokkien dialect spoken: 
in the city of that name in Kwangtung, farther north, and on the coast. There has been little study of 


regional opera by non-Chinese writers, but an introduction to the subject is now available: Colin 
Mackervas, The Chinewe Theatre in Modern Times London: Thames and Hudson, 14 
part tw 

2 Figures lor 1975 by kind courtesy of the R. 
constructed of China fir, bamboo, and tin sheeting 
matting that gave all such temporary construct 


especially 


. Temporary theaters are 
¢ last has replaced the traditional palm leat 


ns their familiar English name of “matsheds”.) 
For reasons connected with crowd control and fire hazards, matshed theaters have to be licensed by 
both the R.H.K.P. and the Fire Services Department, Some matshed theaters can seat more than 
300 people, but the theaters vary in size. The average theater probably accommodates 1000 
persons. See B. E, Ward, “Temporary Theatres in Hong Kong” (manuscript 
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Decried by many of the elite and modern-educated as old-fashioned, dirty, 

isy, vulgar, and connected with superstition, the festival performances never- 
theless remain the backbone of local regional opera without which even 
Cantonese opera would probably have hardly survived the years since the 
demise of Hong Kong’s two regular opera houses in the early 1960s. 


CONTINUITIES AND DISCONTINUITIES 


Secular and Sacred Occasions 

Two preliminary points must be clearly understood about all the opera 
performances discussed in this paper: first, no matter where or on what occasion 
they are performed, all are professional shows; second, the essential differences 
between what I am calling “festival” operas and secular ones lie less in the 
performances as such than in the occasions on which they are given? Each 
point needs some elaboration. 

In view of the fact that several studies* made in other parts of China describe 
operas performed by villagers themselves or by other amateurs or actors who at 
most could be called semiprofessional, it is necessary to make it clear that none 
of the performances discussed in this paper are “folk” perforn 
sense, Whether in town or country, on ritual or secular occasions, or in 
temporary or permanent theater buildings, the operas presented to mass audi- 
ences in Hong Kong today are professional shows, and according to my 
informants the same could be said of Kwangtung province in general in the 
years of this century too. It is important to note also that the same troupes 


nees in that 


earl 


* In outline form, the main types of live professional pera that can be seen in Hong Kong today, 
according to sponsorship and place of performance, follow: 

munity sponsored, normally in matshed theaters: festival performanc 

0 Chou, Hoklo, 

Privately sponsored, in restaurants, private dwellings: Cantonese, others (very uncommon 

at the present time). 

3. Officially and municipally sponsored, in public audi 
(occasionally), and public parks (open-air shows): commercial performances; mainly 
Cantonese, some Gh’ao Chou, occasional Hoklo, some visiting troupes and puppets. 

in opera houses (now defunct), adapted cinemas, public 

commercial 


: Cantonese, 


|. matshed theaters 


}- Entrepreneurial sponsors! 
auditoria, amusement-park theaters, and matshed theaters (occasionally): 
nu, occasional Hoklo, v 


performances; mainly Cantonese, some Ch’ao C ng troupes 


(various). 
illiam Dolby, A History of Chinese Drama (London: Paul Elek, 1976), chap. 11, especially 
pp. 229-230: also S. D, Gamble, ed. Chinese Village Plays (Amsterdam: Philo Press, 1970). Dolby’s 
volume contains a comprehensive bibliography of Chinese works on regional drama. 

* Hong Kong troupes today are distinguished according to quality (first, second, third class, ete.) 
but villagers who are willing to pay the high fees required can hire the very best actors. Third- and 
fourth-class troupes are more likely to be seen in the city amusement parks than anywhere else. The 
evidence about past practice is conflicting. On the one hand, there are the phrases lok heung paan 
74 40.HE (literally: “go down to the countryside troupes") and Azwoh shan paan 385 L1BE (literally “cross 
the mountains troupes"), terms that might suggest that these were inferior troupes that acted only 
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of professional (though not necessarily full-time) actors perform on both festival 
and secular occasions. Moreover, most of the same plays also appear on both, 
though festival performances invariably include certain ceremonial playlets 
that may or may not find a place in secular programs. 

Most secular performances are organized commercially. A few are charity 
shows, and some are put on under some kind of official (usually municipal) 
sponsorship. The more prestigious employ well-known actors and have rather 
short runs—a week being considered daringly long. Most of them take place in 
permanent theaters (at present usually in cinemas adapted for the occasion or 
in one of the municipal auditoria) with a box office for tickets and reservations. 
There is a strong tendency for their audiences to come from the middle and 
upper classes. The less prestigious are usually performed in small, ill-equipped 
permanent theaters in one or another of the local amusement parks, often night 
after night. These shows commonly employ third- or fourth-rate actors and 
musicians, charge—very cheaply—for entrance, do not normally accept r 
ervations, and cater mainly to lower-middle- and lower-class audiences. 

Unlike the secular shows, the primary object of the festival performan 
neither commercial nor artisti to please a deity or deities, Presented in a 
specially constructed temporary theater and organized by a specially selected 
local committee, which normally does not sell tickets for admission, a set of 
festival plays is conceived of as an offering of live entertainment toa particular 
god or set of gods. ‘The occasions for such offerings are normally the annual 
celebrations of a temple god’s so-called birthday, the annual rituals for the 
“hungry ghosts” in the seventh lunar month, or the less frequent but also 


sis 


in rural areas. On the other hand, one reads and hears of the Red Boats, which traveled the whole 
delta region in the late Ch'ing and Republican periods carrying the famous as well as the less 
famous actors. Some informants have told me that all C lese troupes, without exception, used 
to go down to the countryside from time to time, because there was never enough work in Canton 
itself to keep them busy all year round, Whatever the situation elsewhere, in the delta region at least 
people in rural Kwangtung often had the chance to see good professional drama from the provincial 
capital and the drama center at Fo-shan, See B. E. Ward, “The Red Boats of the Canton Delta: A 
Cha 


and on Hong Kong Island, under the sponsorship of the Urban Services Department, This troupe 
has also performed in City Hall. Its performances are in Cantonese and the operas presented are in 
the Cantonese style with some adaptations (for example, the introduction of Peking-style painted 
faces). Since 1978, a traupe of apprentice actors under the auspices of the Cantonese Opera Artists 
Ascociation (the professional association that includes Cantonese opera actors, musicians, acrobats, 
costume specialists, and stage hands) has also taken part in providing free public entertainment 
“These semiprofessional performances are not included in the aume) ates cited in the text, 
There are also amateur performances in Hong Kong, attended mainly by relatives and friends of 
the pettormers, There is plenty of amateur interest in performing in Hong Kong, especially in 


vical est 


singing, but this is mainly an urban phenomenon, The gulf between the talented amateur and the 
good professional is usually very wide, but exceptionally gifted and persevering amateurs do and 
did sometimes cross it and become professionals, 
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regularly recurring Taoist rites known in Cantonese as (a chiu (Mandarin: ta 
chiao). The religious role of the operas as part (socially the most important and 
certainly the most expensive part) of the offerings that are presented to the gods 
on such occasions is clearly acknowledged in the Cantonese term shan kung hei 
(literally: . by which festival performances are usually 
known. 


The position of the stage for festival performances is an important indicator 
of their role as offerings. Like the permanent stages that can still be seen in some 
temple complexes in China, the temporary stage is frequently constructed 
directly opposite the main entrance to a temple in such a way that the players 
face (usually northwards) directly towards the images. Sometimes these are 
brought out in front of the temple’s entrance “in order to allow them to see.” In 
places where, for topographical or other reasons, the stage cannot be erected in 
front of the temple in this way, one of the following two solutions to the ensuing 
problem may appear. The more usual one is for a sort of temporary temple or 
shrine (Canton shan p’aang) to be constructed for the images. Such a shrine is 
always placed facing the stage, and the images are brought out of the temple in 
procession and ritually installed not long before the first performance. ‘The 
temporary shrine then becomes the focus of the religious rituals connected with 
the festival. 

Sometimes, however, the temple proper remains the focus of the rites, but 
an image of the god is brought out in the same way and installed, not in a 
temporary matshed shrine, but in what I have elsewhere called a sort of “royal 
box” —a small platform or shelf built high above the heads of the human 
audience under the matshed roof, facing the stage.° In either case, the images 
remain in their temporary abodes for the duration of the whole set of festival 
performances and are ritually escorted home again to their places in the temple 
only after the last play is over and the closing rites completed. There can be no 
doubt but that this placement indicates the religious significance of the plays as 
offerings. This is a theme that most human members of festival audiences are 
well aware of and willing to explain, sometimes with a hint of disbelief and 
One is reminded of the 
accounts of the drama festivals in sixth-century Athens, when pride of place was 
given to the image of Dionysius, which was escorted to the central place in the 
front row and returned later to its usual abode in the temple in processions not 
unlike those that can be seen to this day in Hong Kong. 

A typical run of Cantonese festival operas stretches over five consecutive 
nights and four days. The opening performance is an evening one starting at 
7:30 or 8:00 P.M. and continuing until midnight or later. The second perfor- 
mance begins at 2:00 P.M. the following day and finishes at about 5:30 or 6:00 
P.M., to be followed by the third performance that same evening—and so on for 


se: 


amusement, sometimes in all apparent scriousnes 


BE. Ward, “Not Merely Players: Drama 
14.1: 18-g9 (1979); “Red Boats.” Also sce chap. 


ct, and Ritual in Traditional China,” Man n.s. 
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five evening and four afternoon shows. Each show includes one long play—a 
love story; a fighting drama; a tale of filial piety, ministerial loyalty, or good (or 
bad) officials; or a story based on legend. Usually the plot is known to the 
audience. Normally the play has no specifically ritual content; it is purely for 
entertainment. Apart from the conventions that all must end happily and that 
each of the entertainment operas in a single run of festival performances must 
be different, the program is quite flexible. The choice of play is usually left to 
the organizer of the troupe. There is no set order in which certain titles must 
appear; words, music, and movements can vary quite widely even for operas 
with the same name, basically similar plots, and performed by the same player 
and there is usually much scope for improvisation. ‘These are the operas the 
audiences come to see. At commercial or other secular performances, they are 
usually the only operas presented. 

At festival performances, however, there are certain obligatory additions to 
the program, These are usually very short items that differ from entertainment 
plays in a number of ways, the most significant of which probably is their 
predictability, Some are obligatory at all festival performances, some are 
merely common, and some appear only in special circumstances. Each has its 
own fixed music, which is heavily dependent upon percussion and wind instru- 
ments. Most of these playlets are mimed without either sung or spoken words, 
and when spoken words do occur they follow a fixed “text,” often in somewhat 
archaic language. Action is highly formalized and consists mainly of'a series of 
set routines of posture and movement. Titles are unvarying and plots simple 
and fixed. Everyone in the audience knows most of these pieces by heart, and 
knows, too, when to expect them in the program. Though some of them may be 
much enjoyed, their importance is not primarily for entertainment but for their 
symbolic meaning. Most are believed to have at least a degree of ritual efficacy. 
For this reason and because of their repetitive and predictable nature which 
contrasts strongly with the flexibility of the entertainment plays, I refer to these 
plays as “ritual plays.” 7 


” Current Cantonese has several terms for ritual plays, of which one of the most frequently heard 
is Jai het (ABR (“regulated plays”). For an important discussion of their content and role in 
Cantonese drama, see Alan L. Kagan, “Cantonese Puppet Theater: An Operatic Tradition and Its 
Rolein the Chinese Religious Belief System,” Ph.D. thesis, Music, Indiana University, 1978. Chao 
ou and Waichow festival performances also include ritual plays. In Hong 
troupes place a shrine to their awn patron deities backstage, 1 


ig. all opera 
matter what the occasion for the 
performance. Here incense is regularly offered on behalf of the troupe asa whole and by individual 
actors on their own behalf, Each regional opera has its distinctive patron god|s). Sce the articles by 
B, F. Ward already cited, and an important study by Tanaka Issci {1 — 1, Chiigokw saish? engek 
Kenkya ob $5 #118 MY BFE [Ritual theaters in China] (Tokyo: Toys bunka kenkyajo 4iiF sk 
UF FEAT. 1981). The archaic language referred to, known as “stage Mandarin” (in Cantonese, het 
oi koon wa i #40 a&). is said (0 have been based on Kweilin pronunciation and to have been the 
normal pronunciation used for all Cantonese operas before the early years of this century. The use 
of Gantonese apparently spread quickly after the revolution of 1911. Elderly informants mention 
being unable to understand everything they heard from the stage when they were children, 
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For the purposes of this paper, it is unnecessary to perform a detailed analysis 
of the role and meaning of the ritual plays. Their broadly auspicious nature is 
well-known to their audiences, though few are able to explain the plays’ 
symbolism in any but the most general terms, and—with the exception of the 
longest and most spectacular (which, incidentally, have the least religious 
significance) —most people appear to take little interest in their performance. 
As with many other rituals, the important thing is that they be done and done 
properly; there is no assumption that congregational participation and under: 
standing are necessary adjuncts to a performance or have any effect upon its 
efficacy. 


Present and Past 

Itis commonly assumed in Hong Kong today that festival performances are 
“more traditional” and commercial and other ones “more modern.” It would 
follow that festival performances would be the more likely to provide useful 
clues to past practice, but the matter is not so simple. Let us take, for an 
example, the fact that in present-day Hong Kong commercial and other shows 
require tickets for admission whereas festival performances typically do not. It 
does not follow that charging for admission is a modern phenomenon, A 
delightful poem of the thirteenth century entitled “A Peasant Unfamiliar with 
the Theater” and written in the first person describes how 


I came to town to buy some spirit money and incense, 
As I walked down the street I saw a colorful paper notic 
Nowhere else was there such a bustling throng. 

T saw a man leaning with his hand against a wooden gate, 

Shouting loudly, “Step right up, step right up,”” 

Warning that latecomers would find the place full and no more benches. 


He demanded two hundred in cash and then let me pass. 


Six hundred years later —and one hundred years ago—at the popular theaters 
of the late Ch’ing dynasty (there were more than twenty such theaters in Peking 
alone), one paid “seat money” varying in price according to place and degree of 
comfort, or bought a “tea ticket” for a whole box seating about a dozen people.” 

‘The broad distinction between different levels of commercial theater is not 
new either. Dolby’s description of nineteenth-century theaters distinguishes 
between “play establishments” (or “emporia”) and “play gardens.” At the 
former, select groups of elite and wealthy customers held banquets accom- 
panied by plays, dancing, singing, and music; the latter were the main popular 
theaters, at which, though tea was served, wine and meals were unavailable, 


Chung-wen Shih, The Golden Age of Chinese Drama: Yuan Tsa-chit (Princeton: Princeton 
University Press, 1976), pp. 198-199. 
"Dolby, History, p. 191 
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and the large audiences composed people of every social class. Private en- 
tertainment somewhat similar to that described for the “play establishments” 
continues to this day in the big hotel restaurants and tea houses of Hong Kong, 
though the range of possible entertainers is now vastly extended and includes 
contemporary popular singers, variety shows of all kinds, jazz, discos, and 
ballroom dancing. Certain well-known opera stars may still be invited to sing 
on such occasions, but the engagement of a whole opera troupe is hardly ever 
heard of now.'? 

Much more significant for the history of Chinese opera is the current 
distinction between different types or grades of commercial performance proper 
referred to already: on the one hand, the performances that take place in one or 
another of the handful of prestigious central locations, and, on the other hand, 
the amusement parks or, 
occasionally, in temporary matsheds. Admission to the former is expensive, 
performances are relatively few, and the theater management commonly im- 
poses upon the audience a number of behavioral constraints based upon 
usually widely ad- 
vertised, seats are booked in advance, and the numbers of people who can see 
them are nec 


those that appear in the small, cramped theaters 


westernized middle-class norms. These performances a 


ssarily few and preponderantly middle- and upper-class. In short, 
the performances are restricted (though by different me 
igorously) to much the same kinds of wealthy audience as frequented the 
nineteenth-century “play establishments.” Needless to say, such performances 


ns and rather less 


are alwa 


ys given by well-known troupes with star players. 

‘The audiences at the amusement-park theaters are much more mixed and, 
except in size and class composition, resemble those of the “play gardens” 
described by Dolby. Although the presen 
players is not unknown in them, most perform 


of the better 


nown troupes and star 
of inferior quality 
theaters cater toa 


ces al 


However, despite their small eapacity, the amusement-par 
great m: 
tickets are cheap, their pe 


tral theaters, because their 


ny more people than the prestigious ¢ 


formances frequent, and their location within easy 
reach of some of the most densely populated areas of mass housing. Moreover, 
their patrons are not forbidden to walk about, smoke, eat, talk, take photo- 
graphs, make sound recordin! 
For these reasons, and because in any case the other amusement-park attrac: 
tions appeal more to the lower than the upper classes, it is not surprising that 
these theaters reach down to a mass audience in a way that the grander 
commercial shows do not. At the same time, it is likely that some kind of 
polarization of class interests is occurring, since proportionately fewer people 
from the upper and educated classes who used to frequent the old opera houses 


or share their seats with their small children. 


Dolby, History. pp. 154-196. In 1951-1 
private party on board two Chinese junks lashed together on the waterfront on Hong Ki 
However, only a few actors were employed. 


1 saw Cantonese opera being performed at a 
ong Island. 
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go to the amusement-park theaters of the present day. (It is also certainly true 
that the formal theater manners today demanded in, say, Hong Kong’s city hall 
were unknown in the old-style Chinese theaters at any level.) However, it is 
important to realize that, except for being required to buy tickets, the 
amusement-park audiences in contemporary Hong Kong are similar to those 
one sees at festival performances, and, with the exception of the obligatory 
's at the latter, so are the performances they see. In 


presence of the ritual pla: 


other words, the distinction between “more traditional” and “more modern” 
does not correspond to that between “commercial occasion” and “festival 
occasion,” but rather cuts clean across it. 

One may ask further about the performances as such. If the restricted 
audiences who pay a great deal to see the shows that are put on from time to 


time in the centrally located theaters are new in the sense that they behave in a 
more “modern” way, does it follow that the performances they come to see are 
also “modern”? Certainly some of these performances are innovative, with new 
plots, new types of costume, more adventurous music, Western lighting effects 
and scenery and so on, but a good many others, especially when the older and 
most famous stars take part, exhibit a marked traditionalism. What seems to be 
happening is that these high-class shows before restricted audiences are often 
occasions for the appearance of a more self-consciously artistic approach to 
Chinese opera—an approach long ago made familiar by Mei Lan-fang and 
others with regard to Peking opera, but less widely adopted for most forms of 
regional opera outside the People’s Republic. As a generalization, that state- 
ment is far too sweeping to fit all the facts (particularly, as we shall see, with 
regard to Cantonese and Ch’ao Chou opera), and in any case it requires.a paper 
in itself. Moreover, the distinction is not clearcut, since most of the same actors 
(and many of the same plays) who appear in, say, a high-class secular perfor- 
mance at the city hall also play in matshed theaters at religious festivals and 
every now and then in the amusement parks too. Nevertheless, I would argue 
that the self-consciously artistic opera is a feature of the current scene in Hong 
Kong, which, though it does not invalidate the use of all aspects of the high-class 
commercial shows as pointers to the past, does make them less useful in many 
respects than the much less prestigious lower class commercial shows and the 
festival operas. It is these performances that carry on, albeit in a reduced way, 
the traditions of Hong Kong’s two or three big commercial opera houses, 
which, as we already know, are now defunct.'? 


"The big commercial opera houses were specialist houses, not adapted cinemas or multipur- 
pove public auditoria, It is said that from the mid-1g20s to mid-1950s (with the exception of the 
period of Japanese occupation) they played to full houses every night. They were the real 
counterparts of the “play gardens” described by Dolby. Dolby notes the same lack of clearcut 
differentiation discussed here: “The major troupes would tend to monopolize the bigger theatres, 
and the lesser troupes to stick to the smaller, less savoury theatres, but the divisions were not rigid. 
‘Troupes would move around the various theatres” (History, p. 89) 
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Social Class 

Enough has been said about the class composition of the opera audiences in 
the “play gardens” to make it clear that at least by the middle and late Ch'ing 
period they were remarkably like the Elizabethan audiences of the late six- 
teenth and carly seventeenth centuries at the Globe in London. There, a 
complete cross-section of social classes, courtiers, groundlings, and all in- 
between enjoyed the same spectacle (though no doubt interpreting it in dif- 
ferent ways, and being affected by diflerent aspects), and even when the 
occasion or place of performance restricted the audience (say, at a royal 
reception or private banquet) the same plays and players would usually appear. 

‘This continued to be the case in Hong Kong up to about the mid-1950s, 
when two of the old opera houses were still in operation, when neither the new 
high-class shows nor television had been developed, and when cinema and 
radio programs still included great chunks of Cantonese every day. The dif 
ferentiation noted in the preceding section has been developing over the last 
twenty years or so, but itis still at an early stage and what the future will bring is 
still uncertain.!? As Dolby puts it, 


the drama of the rich and the drama of the poor have not been very rigidly divided 
and have been the more easily able to replenish and ach other, As we have 
seen, from Song times and earlier, the street, market and village actors and vulgar 
dily into the palace and back again, while in turn palace 
taste and distaste could rapidly affect the grass roots drama."* 


ew 


popular plays moved re 


At first sight that conclusion may appear to be denied by the argument put 
forward by Professor Tanaka Issei in chapter 5 
meticulous textual research into different versions of the same operas reveals 
that certain verbal variations can be correlated with the sov 
audiences and, particula 


above. Professor Tanal 


al class of their 


ly, their sponsors. ‘The thesis that drama was in- 
fluenced by the demands of sponsors and audience can be supported by a great 
deal of evidence, but it does not follow that the general thesis that “the drama of 
the rich and the drama of the poor have not been very rigidly divided” is 
therefore invalid. 

Exact adher 


nce toa script was not demanded of Chinese opera actors in the 
past. Indeed, scripts were often regarded more as guidelines than as texts, while 
at least some regional conventions positively required verbal as well as musical 
invention on the part of the singers. In other cases there was no script at all, 
merely a scenario, It is obvious that such flexibility would have allowed for 
the appearance of almost innumerable variations, in much the same way as the 


There are signs of a marked increase in interest in Cantonese opera among young people in 
Hong Kong. 

Dolby, History, p. 184 

‘Bell Yung. “The Role of Speech Tones in the Creative Process of the Cantonese Opera.” 
CHINOPERL News 6:157- 167 (1975): see the B, E.. Ward articles cited 
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flexibility of English pantomime today allows performers to ad-lib as they 
themselves judge appropriate for the audience of the moment, But (and this is 
the nub) in much the same way. too, this feature also allows for the general 
process of borrowing and counterborrowing that every writer on Chinese opera 
describes, and that also applies to pantomime. In short, the structure of Chinese 
opera in performance explains both the possibility of variation and the process 
of homogenization. Whether one concentrates on the former or the latter 
depends upon the focus of one’s interest. 

In any case, whatever the verbal differences between versions of the “same” 
opera performed in private and in public or before different kinds of more or less 
restricted audience, two countervailing facts are important: the first, discussed 
immediately below, is that the plots of the operas and, with them, the sets of 
values they embodied were universally distributed; the second is that, just as in 
Hong Kong today so all over China in the Ming and Ch’ing dynasties, the 
overwhelming majority of opera performances took place in public (whether in 
such commercial establishments as the “play gardens” or in connection with 
religious festivals), in front of unrestricted audiences as mixed as and very much 
larger than those of sixteenth-century England. 


Region 
All the historical evidence indicates that the comments about the relative 
unimportance of class differences apply to regional differences too. To quote 
Dolby once more, 


Local and national forms merged, adapted to new conditions and borrowed and 
appropriated from each other... "The total result wasa dazzling kaleidoscope. .. 
Vogues for a local kind of drama or music could rapidly have nationwide 
consequences. '* 


Script writers everywhere learned from one another. There was no concept 
(still less a law) of copyright or ownership in a particular plot or version of a 
text, and, in any case, all the stories used were drawn from a single great shared 
repertoire of history, legend, and fiction. As a result, the same plots appeared 
virtually everywhere and cross-fertilization constantly occurred. The distine- 
tiveness of the various regional styles lay mostly in their music and partly in such 
matters as costume and choreography. Characterization in the sense made 
familiar in modern realistic drama was not a feature of Chinese opera, all 
varieties of which relied on very similar stylized role categories. By the middle of 
the Ming dynasty at the latest, China had developed opera asits own distinctive 
mass medium, and the existence of regional differences in music and style did 
not detract from the China-wide nature of its messages. 

The evidence from Hong Kong supports this argument. In addition to the 


‘Dolby, History, p. 101 
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three regional styles performed by locally based troupes, which are the main 
focus of this paper, opera-goers in contemporary Hong Kong have the chance 
to see performances of Capital (Peking) opera fairly often and a number of 
other regional styles when they are performed by visiting troupes from time to 
time. Though only a very small proportion of the three hundred or so regional 
styles of Chinese opera, the styles that are represented provide at least some 
opportunity for comparison. Also, experience suggests that regional differences 
are much greater in music (especially singing) than in anything else, although 
differences in costume, choreography, and general presentation are also dis- 
tinctive enough to be diagnostic. In narrative content, however, in the values 
and attitudes that are expressed in it, and in the broad oudines of characteri- 
zation there is marked similarity. 


Urban and Rural 

The current image of Hong Kong is essentially urban and westernized. Can 
anything that comes out of the high-rise concrete environment of one of the 
most densely populated townscapes in the twentieth century be used to il- 
luminate the predominantly rural past of premodern China? 

To this objection there are a number of possible rejoinders. The rural nature 
of much of Hong Kong itself must not be forgotten, nor must the fact that until 
litde more than twenty years ago its countryside was still dominated by 
traditional rice farming. Of cour 
settlements are thorough! 


today even the most remote New Territories 
y in touch not only with the town but also, through 


emigration, with Europe, in a way that makes most of their inhabitants a good 
deal more cosmopolitan in outlook than most Hong Kong urban dwellers. In 
short, many of Hong Kong's villagers today can be said to be more urbane (as 
well as, often, richer) than most of the town dwellers. The rural-urban di- 
chotomy has become blurred. 

Leaving aside its purely modern aspects (such as electricity, good roads, 
access by air to Europe, and so on), however, it is possible to wonder to what 
extent this blurring of the so-called dichotomy is really a new phenomenon in 
the context of traditional theater and its audiences, and, for that matter, in a 
number of other contexts as well. The sociological model that distinguishes 
sharply between village and town is essentially a Western one and G. William 
Skinner's marketing studies, together with the work of GC. K. Yang and Martin 
CG. Yang, make it abundantly clear that in the late imperial period spatial 
separation and differences in size and productive function did not mean that 
Chinese villages were cut off from towns, for they depended economically, 
administratively, maritally, educationally, ritually, medically, and for various 
kinds of sociability— including entertainment~-upon local market towns and 
often upon higher urban centers too.!® What is needed, therefore, is an analysis 


'©G, William Skinner, “Marketing and Social Structure in Rural China, Part 1," Journal of 
Asian Studies 24.1.232-4 (196 
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of the relative degrees to which different contexts of activity brought villagers 
and townspeople in different areas of China into contact with one another, 
‘Three points are relevant here. First, Skinner and others haye made it very 
clear that market-day contacts were by no means restricted to market matters. 
It is also important to remember that villagers’ contacts with towns were not 
necessarily confined to market days. In many parts of China emigration to town 
or even overseas is a long-established tradition. And it is apposite to recall that 
“hina’s inland communications were at least as good as and often much better 
than those of any other part of the world before the railway age. 


Second, contacts between villages and towns were by no means only one- 
way. Though more villagers went to towns, nevertheless some townsmen also 
went to villages, and not seldom, In addition to such people as pamen servants, 
tax and rent collectors, and the like, certain types of petty craftsmen and traders 


made their rounds in traditional China in much the same way as their counte 
parts in nineteenth- and twentieth-century England. Again, just as in England, 
entertainers—storytellers, jugglers, and, most important in this context, 
troupes of professional opera players—also toured the villages. The professional 
theater in China was an urban phenomenon just as it was in Western countries, 
but, like the circus in Europe and North America or the showboats on the 
Mississippi River, it was an urban phenomenon that also went down to the 
country. 

Finally, it is no denigration of the market model to point out that despite the 
care Skinner has taken to build in its nonmarket aspects, the model un- 
avoidably tends to draw attention away from matters that occur outside the 
market framework. Theatrical performances did just that. In describing the 
occasions that are here called “religious festivals,” earlier Western writers often 
use the term “temple fairs.” It is important not to allow the use of this term to 
confuse the issue. Although fairs have economic connotations, they are quite 
distinct from markets. Whereas market cycles are short, as is required by their 
primarily economic function, and continue throughout the year, each market 
day being but a single day, fairs are usually annual occasions, linked to a ritual 
calendar and lasting for several days. Moreover, fairs may or may not be held in 
market centers, and even when they are, the fact that they may overlap with 
one of the regular market days is strictly coincidental. So much is obvious, but 
there is another relevant point. Skinner's market model persuades us that each 
standard market area was typically discrete. This was not true of temple festival 
areas, which, though organized by local committees and focused on particular 
temples, nonetheless often drew participants and probably always drew opera 
audiences from much further afield. 

This is certainly true of temple and other festivals in Hong Kong today. 
Besides opera, such festivals provide a number of other attractions, which draw 
in townspeople and country people alike, and, indeed, the general patterns of 
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these festivals are basically similar wherever they are located. For example, they 
all include a main day for special worship with all the colorful panoply and 
often excitement of the Taoist or Buddhist rituals performed on such days; they 
often include at least some period for especially good eating, drinking, and 
gambling; and they are times for meeting old friends and relatives, renewing 
networks, catching up on gossip, and settling personal and business affairs, In 
short, festival days are holidays, understandably popular in the sense that 
people enjoy them, flock to them, take time off to visit them. Nor, 
argued above, is interest confined only to the festival in one’s own village or 
area. Any festival within fairly easy reach may be visited by anyone who can 
afford to go. Some are based upon town temples and some on village temples, 
while still others take place in any convenient open space, whether in town or 
country, like the playgrounds in Kowloon today or the dry river beds described 
by Robert Fortune writing about Anhwei province in the 1840s.'7 In every 
¢, the matshed theaters with their brave flags and elaborate red and white 
announcement boards, their colored lights and amplified music, stand four- 
square in front of temporary or permanent temples where incense smokes 
continually, Taoist and Buddhist priests gesture and chant, and scores of 
small proc 
fruit, flowers, cakes, 


s | have 


sions come bearing personal or group offerings of whole roast pigs, 


d-colored eggs, wine, and tea, led by the clamor of 
dancing lions and unicorns 
paper shrines. Te: 


and followed by great, tall, red and multicolored 


houses, tempor: 


y and permanent, do a roaring trade; 
dozens of small booths sell foodstufls nd there are possibly scores of 
tiny stall n buy religious paraphernalia and toys for children. 
Even those town and country people who experience their festivals separately 
have similar experiences. 

To argue thus is not, of course, to deny that there were any differences 
between villages and towns in China, but it is to claim that in certain areas and 
in some of the most widespread and typical theatrical contexts such differences 
Were unimportant. Lam convinced that this was true for most parts of the 
Canton Delta area in the late Ch’ing and probably earlier, and I suggest that it 
is inherently likely to have been true in a good many other parts of China as 
well —for example in all of Skinner’s core area: 
have meant that in such areas very large numbers of people, town and country 
folk alike, watched the same players pertorming the same operas and mixed in 
the same or same kinds of 


where one ¢ 


*® In practical terms this must 


audiences. 


‘Robert Fortune, A Jowney to the Tea Countries of China (London: John Murray. 1842). pp. 
74-76. and A Residence Among the Chinese Landon: John Mur 
Dolby, History, p. 186 
1SG. William Skinner, “Cities and the Hierarchy of Local Systems,” in The City in Late Iinperial 
ina ed. G. William Skinner (Stanford: Stantord University Press, 1977), pp. 275-351. and his 
rhan and Rural in Chinese Society,” pp. 153-274 in the 


ay, 1872), pp. 256-257, quoted in 
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AUDIENCES IN CONTEMPORARY HONG KONG 


In this section I concentrate upon festival performances, following my previous 
argument that (together with those in the amusement-park theaters) they are 
the most nearly like those of the late Ching period and possibly even earlier, I 
first give a little more detail about seating and organization and then briefly 
discuss the audiences for each of the three local types of regional opera in turn. 


Seating 

At most festival performances admission and seating are free; the sides and 
back of the auditorium are open, and members of the audience come and go at 
will. Nonlocal spectators are assumed to be members of families who have made 
or will make offerings in the temple, at which time they also contribute a larger 
or smaller amount of heung yao ts’in (incense and oil money). The heads of the 
families of local spectators (or the better-off among them) are in any case likely 
to have contributed or promised quite substantial sums in addition. The 
common explanation is that to see a festival opera one does not need to pay, 
since the plays are for the gods’ delight. [humans see them too that isa kind of 
bonus, a sharing in the offering, not unlike sharing the pork, cakes, and other 
foodstuffs that are offered in the temple on the main day of the festival and later 
divided up among all contributo: 

‘The idea that the operas are offerings to the gods is made still more explicit in 
the practice of performing “dawn plays”.'® These take place overnight, start- 
ing some time after the end of the evening show and continuing until dawn, 
‘They are usually played by junior members of the troupe, only. sketchily 
costumed and scarcely made up, before rows of almost empty seats where a 
few beggars and visiting peddlers who have nowhere else to sleep are lying 
down. Whether or not dawn plays are performed at any given festival is a 
matter of local custom. Asked about them, informants nearly always evince a 
knowing interest and have no hesitation in explaining that they are provided 
for the sake of the divine, not the human, audience. 


for their own consumption. 


Duration, Timing, and the Size of Audiences 

Sets of festival operas run for varying periods of time, the most common 
being the “five nights and four days” described earlier —nine regular perfor 
mances in all (all different, of course), starting two or three evenings before the 
main day of the festival and continuing with one afternoon and one evening 
show each day. If dawn plays are also performed, the total number of plays is 
greater, Usually the whole troupe packs up and the matshed builders start 
dismantling the stage and theater immediately after the end of the last evening 
performance and the very brief ritual playlet that marks the completion of the 
series. 


1 Cantonese: tin kong hei EER 
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Some runs are shorter than the usual five nights and four days~ for two or 
three days only (“three nights and two days”)—and some are longer. Very 
long runs—for, say, two or three weeks — tend to be in town, correlated with 
dense population, and are more likely to occur with Cantonese operas. A fairly 
recent practice, however, is for a single matshed to be used in sequence by 
different regional opera troupes. Throughout the 1970s, for example, the 
festival for T’ien Hou (who is Ma Tsu, Queen of Heaven) at Sai Kung in the 
New Territories was celebrated first by a week or more of Cantonese opera after 
which a Ch’ao Chou troupe took over the stage for five nights and four days of 
Ch’ao Chou opera. In more than one of the most thickly populated newly 
developed areas of urban Kowloon, runs of Waichow operas are regularly 
followed in a rather similar way by runs of Cantonese opera. 

In general, evening performances are much better attended than afternoon 
ones, which, except on the main day of the festival, are usually given by the 
troupe’s second-rate actors and musicians before an audience of women and 
children. At afternoon performances the seats ‘arely full, Evenings or the 
afternoon of the main festival day bring on the first-rank musicians and star 
performers, and attract the biggest and most varied audiences. ‘The most 
popular plays, the best stars, and the largest attendance appear on the eve of the 
main day and on the afternoon and evening of that day. Then the seats are 
completely taken up, rows of extra seats are set out (usually in front), and 
veral rows of'standing spectators—mainly men—crowd the back and sides of 
the auditorium. 

The afternoon performance on the main day is usually preceded (or inter- 
rupted) by a secular community ceremony on the stage: speeches are made; 
awards in the form of specially embroidered silk banners are presented to the 
leading players, the impresario, locally significant government officers, and 
other dignitaries; and the all-important “draw” for lucky numbers connected 
with certain temple offerings is made.?° The ceremony is often preceded or 
followed by one or more of the short ritual playlets. In marked contrast to the 


At most temple festivals in Hong Kong, groups known in 
[firecracker or fireworks associations} bring ¢ 


‘antonese as fa paaw oot {Ha 
ferings in procession. These include tall red and 
multicolored shrines made of bamboo and paper and hung with figurines, Each shrine houses a 
nall glass-sided box contai 
presented before the temp 
Each assoc 


ing an image of the ten 
is stowed 


ple god, Each is numbered, and, atter being 
y colorful display 
on then buys a great many numbered tickets for the lottery. At the ceremonia 
meeting on stage. local dignitaries are invited to draw lucky tickets up to the total number of 
shrines. In this way, the images are redistributed among the shrine associations for the coming 


side it besid 


twelve months, at the end of which they will be mounted in new paper shrines and brought back tor 
re-presentation and redistribution, In most places the draw is a recent substitute far an older 
custom, in which numbered slivers of bamboo were shot out of small firecracker rockets and 
scrambled for by the young men of the shrine associations. Such more exciting but often dangerous 
goings-on were abandoned after the 1967 riots and the ensuing government ban on fireworks of all 
kinds. For a description of the shrine associations, see C. Fred Blake, Ethnic Groups and Social Change in 
a Chinese Market Town (Honolulu: University Press of Hawaii, 1981), pp. 94-07. 
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intent concentration with which the largest audience of the whole festival 
follows the presentation of banners and, especially, the “draw”, little attention 
is paid to these. 

‘The audience on that afternoon and the immediately preceding and follow- 
ing evenings is greatly swollen by the presence ofa mass of nonlocal visitors who 
come to make offerings in the temple. Even in tiny villages with a few hundred 
inhabitants, a famous temple and a good Cantonese opera troupe can attract as 
many as two or three thousand persons on such occasions. In larger centers with 
famous temples there are likely to be at least twice that many.?! Notall of them 
watch the operas, but an appreciable number do so for at least part of the time. 


Ethnicity and Opera Going 

The size and composition of the audiences vary not only at different perfor- 
mances in each run of festival operas and from place to place, but also with the 
kind of regional drama being performed. Not surprisingly, in preponderantly 
Cantonese-speaking Hong Kong, Cantonese opera attracts the largest audi- 
ences. Locally sponsored Cantonese festival operas in town, where nowadays 
the matshed theaters are usually erected in the playgrounds of multistory 
housing estates or on cleared building sites or reclamations, can play for three 
weeks or more to full houses. Ch’ao Chou and Waichow performances appeal 
(in that order) to smaller audiences. Few Cantonese enjoy them or try to do 
so, but Cantonese operas are intelligible to a much wider following, since 
Cantonese is not only the native language of the majority but also the lingua 
Jranca. Thus, whereas the audiences for Ch’ao Chou and Waichow operas show 
a strong preponderance of Ch’ao Chou and Waichow speakers respectively, the 
audiences for Cantonese ope! re a good deal less ethnically homogeneous.*? 
With the exception of the cultured elite, who regard the Capital Opera of 
Peking as the only style worth discussing, the majority of the opera-going public 
in Hong Kong consider Cantonese opera to be “the real thing”; Ch’ao Chou 
and Waichow operas appeal to minority interes 


Waichow operas and their audiences. In Hong Kong, as in other places where 
there are large numbers of immigrants, there is a tendency for certain immi- 
grant ethnic groups to be more or less class specific. This not to say that all 
members ofa particular ethnic group can be placed in a particular social cla: 
but simply that a large majority can be so placed. Waichow opera takes its 
name from the city of Waichow in northeastern Kwangtung. The Hokkien 


an 


the matsheds constructed for the chiao fé at Fanling in 1980 and in the Lam ‘Tsuen Valley in 
1981 had seats for 2200 and 3200, respectively. Both occasions brought several hundred emigrants 
back from overseas (the majority from the British Isles) for a stay of several weeks 

22To the best of my knowledge. the large Hakka-speaking population of Hong Kong is not 
served by a distinct Hakka opera troupe. Hakka speakers support Cantonese opera as a rule, but 
Hakka originating from the Hokkien dialect areas, especially those from Waichow city, also attend 


performances given by the Waichow troupes. 
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language in which it is performed is one of the Min dialects spoken in Hong 
Kong by immigrants from that area and the coast, Commonly referred to in 
Cantonese by the rather derogatory term Hoklo, these people are predomi- 
nantly working and lower-middle class. The audiences for Waichow operas, 
therefore, tend to be homogeneous as to both ethnicity and class. They are also 
relatively small in size, and usually drawn from tightly knit communities who, 
in putting on their distinctive operas for their own pleasure (and that of their 
usually equally distinctive temple gods), are also making a symbolic gesture of 
ethnic solidarity and assertion, whether consciously or not. 

‘There are two professional Waichow troupes in Hong Kong. At certain 
times of the year, especially but not only in the seventh month of the lunar 
calendar, they are in continuous demand.?* The occasions are all strictly 
religious, and taken together they attract virtually the whole of the Hokkien- 
speaking population. The opera performances that go with them divide neatly 
and nightly into two halves. The former, which runs from 7:30 or 8:00 P.M, 
until shortly before midnight, is always a “military” play (in Mandarin, wu hei), 
usually a long sequence from The Romance of the Thiee Kingdoms, Here Kuan 
Kung, ‘T's'ao Ts'ao, and their companions posture endlessly about the stage, 
marching and countermarching their flag-waving armies back and forth, 
There are few female roles, and litte or no singing takes place. These are 
curiously archaic perfi full of stylized but unpolished movement, more 
like pageants than operas. There are no acrobatics. The audience is intent, 
following every move, and unusually silent. The seats are full, about half the 
spectators being males of all ages. An onlooker can haye no doubt but that they 
are gripped by the drama. As soon as it is over people relax, cough, stand up, 
move about, talk, laugh—and most of them go away 

At midnight the second half of the program begins. Instead of masculine 
fighting to the sound of sona, cymbal, and drum, ther 
civil” play (in Mandarin, wen Asi). ‘There is no fighting, little speaking, and 
only light percussion with a great deal of singing accompanied by strings and 
the flute. The plot, dominated by a woman singer, usually hangs ona theme of 
filial piety and motherly devotion. The audience is now much smaller. Perhaps 
ascore or so will see the whole play through. The rest come and go, chat or listen. 
as they feel inclined, discuss the singing or the latest gossip, nibble snacks, 
swallow soft drinks, and fidget. On the next night the sequence is repeated with 
different stories but the same two types of play, and the same two types of 
audience.?+ 


now comes a feminine 


he seventh lun 


month is marked by the so-called Hungry Ghost Festivals celebrated by all 
Chinese ethnic communities in Hong Kong but most elaborately by Hokkien and Ch'ao Chow 
speakers, 


The similarity between the second kind of Waichow performance described here and the 
refined, somewhat feminine charms of Ming 4 wi-ch i opera lends force to the argument that k'un- 
cli, so beloved by the literati, was probably always a minority interest 
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Ch’ao Chou operas and audiences. ‘To the best ofmy knowledge there were few if 
any festival performances of Ch’ao Chou opera in Hong Kong before World 
War IL. Today the Ch’ao Chou are the second largest ethnic group in the 
territory and, while evincing a strong preference for residential concentration, 
are to be found almost everywhere. Ch’ao Chou people in Hong Kong exhibit 
the usual immigrant propensities for occupational specialization, but their 
large numbers and the fact that their specialties include several types of highly 
success ity have allowed them to spread right across the local 
spectrum of socioeconomic class, Unlike the Hokkien speakers, they maintain a 
highly conspicuous ethnic profile and display their solidarity not only on 
occasions of specifically Ch’ao Chou significance but also at a number of 
festivals that until quite recently were organized by local Cantonese or Hakka 
interests alone. that Hong Kong now has many Ch’ao Chou 
festival performances every year in addition to a number of municipally and 
entreprencurially sponsored shows that are well advertised and attract con- 
siderable attention, 

Ch'ao Chou performances have a mannered sophistication allied with re- 
alistic facial expression that contrasts strongly with the archaism of the 
Waichow military plays on the one hand and the many-sided and innovative 
Cantonese opera on the other. One aspect of their ication is that, 
unusually among regional styles, the music and libretti of several Ch’ao Chou 
operas have been published. These books include the texts of several per- 
formances that have been polished to near perfection by a group of talented 
artists and now exist in more or less definitive forms for which their audiences 
have developed a high degree of informed critical appreciation. It is not 
unknown for members of the audience at a Ch’ao Chou performance to follow 


ful business act 


he result i: 


their copies of the score, like students at a conc 

Such detailed connoisseurship is made easier by the fact that the Ch'ao Chou 
repertoire (at least as it is to be seen in contemporary Hong Kong) is somewhat 
limited. Cantonese informants give two different but not unconnected expla- 
nations. ‘The first is musical. ‘The distinctive Ch'ao Chou opera music most 
commonly heard in Hong Kong is often described by Cantonese in an unkind 
phrase that implies (among other things) that it is squeaky. The point here is 
that itis not appropriate for fighting plays. Most Ch’ao Chou plots are, in fact, 
rather light comedies. This characteristic is said to be linked also with the rather 
special types of players who are employed. In the past these are said to have 
been mostly hoys in their teens and below; today they are mainly women and 
girls. Both then and now the number of adult male actors was small, with the 
result that there was a heavy preponderance of “civil” plays—the light com- 
edies mentioned above. It is as if the Ch’ao Chou script writers had taken a 
Waichow program and, discarding the first halfaltogether, concentrated upon 
polishing and refining a lighter, much gayer version of the second. Cantonese, 
who enjoy fighting plays and like their stage heroes to be men, tend to sniff'at 
Chao Chow opera and call it (literally) “child’s play.” 


of classical European music. 
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The audiences for Ch’ao Chou performances are, of course, composed 
almost exclusively of Ch'ao Chou residents, together with other Min (mainly 
Hokkien) speakers, and perhaps some visitors from Taiwan and the Nanyang. 
The Cantonese, who in any case cannot understand the dialect, usually dislike 
Ch’ao Chou opera, and it is noticeable that when a set of Ch’ao Chou perfor- 
mances follows a set of Cantonese shows the organizers remove a good many 
rows of seats. Women in the Ch’ao Chou audiences and the men who know and 
love their own plays follow intently, but it is my impression that younger males, 
who often speak Cantonese better than Ch’ao Chou, tend to stay away. Like 
many young people in Hong Kong today, they are likely to declare that they 
dislike all traditional opera and prefer the cinema and television. 

In terms of social class, Ch’ao Chou audiences can be roughly divided into 
three categories: first, there are the middle-aged and elderly of both sexes and 
the younger women and girls—from middle, lower-middle, and working classes, 
with a majority from the lower end of the range; second, there are sometimes a 
fow educated middle- and upper-middle-class young people—ofien in couples— 
some of whom bring their scores and follow them carefully; finally, around the 
outskirts of the audience, looking on from time to time, talking, cating, gam- 
bling, and lounging about in a holiday mood but not really taking much 
interest in the show, are the va 
males, young and not so young. 
being only one of them. 


st majority of lower and lower-middle cl 
hey are there for all sc 


Jass 


ts of reasons, the operas 


Cantonese opera, Casual conversation with people in most walks of life in 
Hong Kong leads one to believe that Cantonese opera is declining in popularity 
and is now watched only by the old, the late middle-aged (especially women), 
the very poor, and peaple in New Territories villages who have no other forms 
of entertainment. This quite commonly expressed view is simply not borne out 
by observation. Given a well-known troupe, an evenin 
urban areas attracts crowds several thousand strong, filling every seat in the 
matshed theater, and standing five or six deep down the sides and twenty or 
more deep at the back. Outside the urban areas, too, evening perform 


performance in the 


neces are 
well attended, and the audiences include males of all age groups as well as 
working females who have been unable to leave their jobs in the daytime, 
together with the women and children who have already watched the afternoon 
shows. Bus and. 


ferry companies may run special services for such performances; 
minibuses and taxis do good business; tea houses, food hawkers, and peddlers 
are all fully occupied. Cantonese opera audiences are invariably the largest and 
the most heterogeneous. 

Broadly speaking, these audiences are mainly working and lower-middle 
class, but there may well be a good many middle-class people there (nurses, 
primary school teachers, lower clerks in government service, and the like) and if 
the players are famous and the venue easily accessible it is not unusual to see 


small groups of upper-middle- or even occasionally upper-class types who have 
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come because they are opera fans. At evening shows the sexes are fairly evenly 
balanced, and literally all age groups are represented (from one-month-old 
babies to great-grandparents in their nineties). Despite the common view that 
all young people dislike Chinese opera, about half the people present are likely 
to be under 25 years of age.?* 

In most places, but especially the smaller, more remote ones and where 
seating is free, an evening audience comprises a solid core of local residents with 
their personal friends and kinsmen—mainly women and girls, babies, small 
children, and older men -who pack the front seats whenever possible and fill 
the central area. ‘The outer edges (sides and back) are the domain of the middle- 
aged and younger men, who tend to move about more than the women. 
at the more riveting moments of the play, they are relatively easily dis 
conversation or invitations to go and eat or drink or gamble, and they more 
often sit on the outside seats, or stand, shifting their place from time to time, 


moving in and out of the auditorium, Children, especially boys, run up and 
n 


down the aisles, press themselves right up agai 
rapdy upwards, or climb up onto it in order to watch from the wings or 
investigate the dr . Except at moments of great dramatic 
tension or greatly admired song, everyone eats, chats, discusses the unfolding 
plot and the latest gossip, takes flash photographs, and makes tape recordings: 
there is almost constant movement and little silence. The total professionalism 
of the leading actors is the more marked as they continue the performance 
regardless of the din and confusion in front of them, No wonder the habitues of 
festival shows find the austerities of city hall performances somewhat daunting! 

Despite the sprinkling of middle-class people, the general standard of edu- 
cation in these predominantly lower-middle and lower-class audiences is low, 
though nowadays the large majority are likely to be literate. Lack of school 
education does not ne ly connote lack of knowledge about Cantonese 
theater, however. Not only has each mature adult seen many operas before, but 
everyone is also familiar with radio, television, and cinema, and, as in the days 
before any of those media existed, most people still know the majority of the 
stories in the repertoi 


the front of the stage gazing 


ing rooms backstag 


‘ssar 


CONTENT: CULTURE AND VALUES. 


Readers accustomed to evaluating pla’ 
characteri need to be reminded that the large majority of Chinese 
operas relied on the same stylized role categories and made use of the same 
popular stories based on history, legend, and fiction, that formed the shared 
repertoire of storytellers, puppeteers, ballad singers, and other entertainers all 


s in terms of plot construction and 


tion ma 


** Evidence based upon informal 
ofa marked re 


nunts made in 1980—1982. Thisis but one ofa number of signs 
descence of interest in Cantonese culture in contemporary Hong Kong. 
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over China. There is no question but that at least from toward the end of the 
first halfof the Ming dynasty onward the messages relayed by these traditional 
media to the Chinese populace were essentially the same. The pertinent ques: 
tions here are What were those mes and With what degre 
they transmitted? 


of success were 


ages 


Plots: The Historical and Literary Tradition 
divide the plays of the traditional theater into wa Asi and wen 


Chinese writer 
Asi —the former being concerned with brigands, battles, and aflairs of state, the 
latter with love stories and social and domestic matters —but the division is not 
absolute and both styles can be intermingled. Fighting plays usually require 
large and varied casts, elaborate costumes, and complicated choreography. 
‘Typically, plots are drawn from the San kuo chih_yen-i (The Romance of the Tloee 
Kingdoms) and Shui-hu chuan (Water Margin). Other sources are the famous tale 
Hsi-yu chi ( Journey to the West), known more familiarly in English as Monkey, and 
a large number of other historical and quasihistorical chronicles and legends. 
Several of the wen hsi derive from tales known at least since the T’ang dynasty, 
and from early Yuan plays, and Ming courtly drama (A7wi-ch ii). Domestic 
novels like Hung-lou meng (The Dream of the Red Chamber) and Chin P’ing Mei 
(Golden Lotus), and so on, and ghost stories, Taoist and Buddhist legends, and 
folk tales have also in. Lt is clear that the total 
number of plots available in the common repertoire was very great, and that it 
covered virtually every ional history, folklore, and literature. It 
cannot be said too often that these were the same stories as those told by the 
storytellers to the nonreading public and read (albeit surreptitiously) by the 
scholars. Lin Yutang put the matter in a nutshell nearly fifty years ago; 


pect of adi 


Apart from te 
the Chinese people... a knowledge of history truly amazing, crystallizing, as it 
were, the folklore and entire literary and historical tradition in plays of characters 
that have captured the heart and imagination of the common men and women, 
Thus any amah Des 
from her intimate knowledge of Chinese plays, as T was prevented from attending 
the theatres in my childhood ... and had to learn it all piecemeal from the cold 
pages of history books.2¢ 


hing the people an intensive love of music the theatre has taught 


a livelier concé 


ption than I have of many historical he 


It follows, of course, that just as the plots of Chinese operas recapitulated the 
common repertoire of the Chines ition so they 
repeated at the same time the major themes of Chinese morality, for the plots 
invariably turned upon points of good and evil, Moreover, by presenting these 
values on the stage, represented in human form by characters with whom the 


historical and literary 


audiences could identify or from whom they dissociated themselves, the operas 


almost certainly achieved an impact greater than that of either the spoken or 


** Lin Yutang, My Country and My People (London: Heinemann, revised ed.. 1939); PP: 251-252 
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the written word alone. Again Lin Yutang expresses the point clearly: 


Practically all the standardized Chinese notions of loyal ministers and filial sons 
and brave warriors and faithful wives and chaste maidens and intriguing maid- 
servants are reflected in the .., plays. Represented in the form of stories with 
human characters, whom they hate or love as the case may be, they sink deep into 
[the people's} moral consciousness. Ts'ao ‘Ts'ao’s hyprocrisy, Min ‘Tzu’s filial 
piety, Wenchiin’s romance, Inging’s passion, Yang Kweifei’s pampered tastes, 
Clin Kwei’s treason, Yen Sung’s greed and cruelty, Chuko Liang’s strategy, 
Chang Fei’s quick temper, and Mulien’s religious sanctity—they all become 
associated in the Chinese minds with their ethical tradition and become their 
concrete conceptions of good and evil conduct.2” 


Lin Yutang is here distilling in English the considered opinion of generations of 
Chinese writers on the theater. 

Experience among the Hong Kong audiences described above bears Lin out. 
Villagers of the small fishing settlement of Kau Sai, for example, stage nine 
major performances of Cantonese opera and five dawn plays every year in 
connection with the so-called birthday of their tutelary divinity. The program 
includes three or four fighting plays and five or six domestic dramas, The former 
draw rather larger crowds, but the latter are almost as eagerly followed, 
especially when the top singers are billed to appear. Looking at the audience 
from the stage, one sees a tightly packed carpet of upturned faces and, except at 
moments of greatest dramatic excitement or most popular singing, hears a 
constant buzz of talk. Ifone listens to the talk, one soon discovers that the 
topic is the play itself. There is criticism of the acting, singing, costumes, and so 
on, but the greater part of the conversation is about the play: “What is 
happening now?” “Who is that?” “What's going to happen next?” Though 
usually quite well known, the plots are exceedingly complicated and usually 
very long: people need help in understanding. But they also make moral 
comments; “That's a terrible thing to do; she'll surely be punished for that!” 
“That’s not fair, the judge didn’t listen; but then he’s been bribed!” “Aiya! 
She’s putting poison in the wine!” (Very occasionally a spectator is really 
carried away: “Look out! He’s behind you with a sword!) In short, the fact 
that the plots may have been seen many times and that music, singing, and 
acting style are indeed of great importance does not mean that audiences like 
this are without a most lively interest in the stories themselves and their moral 
implications. 


major 


Heightened Occasions and Total Theater 
‘The village of Kau Sai is isolated on a small island. Until about 1950, when 
one villager acquired his first radio, the only kind of professional entertainment 
the people knew were the operas performed at their own temple festivals and 


27 Ibid. 
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four or five others within easy reach. On my reckoning, the average fishing 
family in Kau Sai watched twenty or more entertainment operas a year, 
sometimes more. By the age of 40, many persons must have seen nearly a 
thousand, and as they saw nothing else, the effect cannot have been small. 

Even today, when four families have members living in England and several 
residents have visited them there, when local travel is swift and easy and almost 
everyone has long experience of the cinema, and when every house has color 
television, the contrast between the color, excitement, and glamor of festival 
days and the drab monotony of everyday life has to be seen to be believed. 
Thirty years ago, when I first lived in the village, it was overwhelming. 
Suddenly, almost overnight, a single strip of less than twenty houses along the 
water's edge is transformed into a fairground with stalls and gambling pitches, 
temporary tea houses spring up from nowhere, hawkers arrive with exotic wares 
to sell, the population zooms up to several thousand, and the matshed theater 
towers over all with its flags and colored lights and blaring loudspeakers. If the 
operas are the highlight of the fair, the festival in its turn highlights the operas. 
In 1975 an old informant in Hong Kong recalled for me what must have been 
essentially similar but even larger scale occasions in Shun ‘Tak County, 
Kwangtung, to which his father had taken him as an excited ten-year-old 
nearly seventy years before: 


My father liked C 
temple festivals to sce the plays. In those days, of course, all the actors were men 
and they used to travel in the Red Boats on the river. The crowds were very big, so 
Lused to go right up to the front near the stage in order to see properly. Sometimes 
Leven climbed up onto the stage and watched from the side, My father bought me 
water chestnuts on sticks to eat, too, and once or twice a wooden sword, Of course, 
I remembered all the stories, and Jater I read them 


ntonese opera very much, He used to 


ake me toall the nearby 


any way in which it could be 


Furthermore, although it is hard to sugge: 
measured, the sense of heightened occ: not merely secular. The temple 
Jair is a temple fair. The eycle of events is anchored in religion. It builds up 
through the rituals of the “birthday” eve toa crescendo of ollerings, processions, 
and feasting on the main day itself, and the plays are part of the offerings. [tis 
noticeable that whatever his or her individual verbal professions of belief or 
disbelief, no one in Kau Sai fails to take part in temple worship on the main da 
no young man absents himself from the rituals on the preceding day, and every 
family with a new baby (even in England) is at pains to register the fact 
properly with the appropriate gifi of red-colored eggs to their local deity. Itis, 
to say the least, probable that the messages put across in enjoyable operatic 
performances that themselves play a ritual role on such highly charged religious 
occasions will stick. 

There is still one more cons 


sion ii 


deration. As I have demonstrated elsewhere, 
Chinese opera is “total theater.” A good performance both bombards and woos 
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the audience with almost every possible combination of color, movement, 
sound, and sense, and caters to several different levels of understanding at the 
same time. Atits best (judged in local terms, which may or may not be the same 
as Western or modern ones), Chinese opera engenders a high degree of audi- 
ence participation, too easily missed by outsiders, who are often misled by the 
lack of handclapping applause or the rush to get away to bed or the tea house 
before the final curtain, Here is yet another reason for us to expect that the 
content of such performances will remain memorable long after the event. And, 
in any case, the event is likely to be experienced all over again next year, if not 
before. 

Not only scholars and writers like Lin Yutang and the players themselves 
have been aware of the influence of opera performances, Successive Chinese 
governments have constantly sought to control opera in the interests of public 
order and conformity. As Mackerras says in his study of the rise of Peking opera, 
this impulse indicates that they well knew that “the theatre was more than a 
place for enjoyment and relaxation; it was also a major social force, the 
influence of which extended deeply into the lives of the people.” 28 Ch'ing 
governments seem to have been especially harsh towards dramatic perfor- 
mances, and there 
suspicious. The fact that the drama was a major vehicle for the inculcation of 
ues did not at all guarantee that the values so inculcated were necessarily 
either orthodox or politically innocuous. The contrary might just as easily be 
the case, Certainly throughout the period of anti-Manchu sentiment that was a 
very real possibility. It was not by accident that players insisted on wearing 
Ming-type costumes on stage, and there were good grounds for the continued 


a good deal of evidence that they were wise to be 


suppression of Cantonese opera after the ‘Taiping rebellion. But, as Dolby 
ippression of the theater “would have 


points out, it seems that the complete s 
entailed grave and possibly perilous disruptions—worse even than the evils 
was deemed to provoke.” 7? In any case, it was not done. 

‘That suppression was ever contemplated at all, however, shows that Chinese 
governments of the day, like their successors in the People’s Republic of China 
and like their Elizabethan and Jacobean counterparts faced with a rather 
similar situation in England, were convinced of the importance of the theater as 
a moral force. The evidence from Hong Kong indicates that they were right. 

For the great mass of the population of Ming and Ch'ing China, the 
entertainment media, especially the festival operas, were the most significant 
source of information about the believed-in historical past, the values and 
manners of the elite, attitudes and relationships between and among people of 
different status, and ideas of good (which usually triumphed in the end) and evil 


t 


2*Colin Mackertas, The Rise of the Peking Opera 1770 1870 (Oxford: Clarendon Press, 1972). 
paid 
2" Dolby, History, p. 144 
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eminated 


(which was usually routed). In short, what the Chinese theater dis 
was the major part of what ordinary people in the matshed audience knew 
about the vast complex of Chinese culture and values—both orthodox and 
heterodox—of which {as they also knew) the one small corner of their own. 
everyday experience was only a minute fraction, For all but the (predominantly 
male) 5 percent or so who actually carried the high culture, the theater was the 
literal embodiment of Chinese culture and values. [t was a superbly successful 
teacher. 


SEVEN 


a 


Religion and Popular Culture: 
The Management of Moral Capital in 
The Romance of the Three Teachings 


Judith A. Berling 


Between 1612 and 1620, a Nanking publishing house of some repute published 
a novel entitled San-chiao kai-mi kuci-cheng yen-i [The nee of the three 
teachings clearing up the deluded and returning them to the true way]. No 
trace of this work is found in Chinese bibliographies and catalogues except as a 
work “not si 


pn”; we know of its existence thanks to the work of Sawada 
Mizuho, who discovered a copy in the Tenri University Library.! The novel 
wa d fiction; whether it 
had a more popular readership we will probably never know. Although we 
cannot identify its audience, this novel is an important source for the study of 
popular literary culture. The author, P’an Ching-jo, by his own report, was sell 
consciously outside the national elite, and was deliberately aiming at a popular 
audience. The novel depicts the world of the local elite in the highly com- 
mercialized, urbanized region of Southeast China, and the religious content 
was inspired by an actual movement in that region, P’an Ching-jo portrays the 
mentality and distinctive religious attitude in the middle-level popular culture 
of the region in a way th 


s nota success among those who collected and catalog 


t deepens our understanding of the significance of 


‘Sawada Mizuho {HLS A “SankyO shisd to heiwa shosetsu” = HAAR EPR BE 
[Colloquial novels and ‘Three Teachings thought}, Biburia 16: 47-39 (1960). Some years later, he 
published a second essay discussing the evidence on publication, date, and authorship in his book 
Bubhyi to Chizgoku hungaku {1% & 42[8) °F [Buddhism and Chinese literature] (Tokyo: Kokusho 
kankOkai [&] ff] #F 2. 1975). pp. 163-167. There is to date no scholarship on the novel in Western 
languages. 

‘The Tenri University copy is eight hundred Chinese pages long, plus prefatory material; the 
body contains one hundred chapters divided into twenty chiian of forty pages each. The prefatory 
material is written in elegant classi 


Chinese, and one preface is carved in running script. T 
of the novel is in large, standard woodblock characters, with no illustrations. There is no indi 


ion 
in the text that the novel was sponsored or edited by a group asan act of religious merit; it was either 
privately funded or an ¢ 


ight commercial venture. 
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religious developments in the late 
base. 

P’an Ching-jo’s work is not a historical record of the documented attitudes of 
a specific religious organization; he calls it a_yen-i, which generally designates 
historical novels.2 However, compared with its contemporaries, this novel is 
highly realistic. It is situated in the present (the late Ming) and centered in the 
region in which it was published. It deals not with the great events of history like 
The Romance of the Three Kingdoms (San kuo yen-i), but with the day-to-day 
problems of relatively ordinary people. Despite the inclusion of some fanta’ 
and supernatural motifs, the overwhelming focus is on ordinary human charac- 
ters and not larger-than-life heroes, as in Water Margin (Shui-hu chuan), ov 
monsters and gods, as in Journey to the West (Hsi-yu chi). The Romance of the Three 
Teachings portrays the impact of social forces and historical changes on the 
everyday lives of real people in the present world: in this sense it echoes the 
realism of Golden Lotus (Chin P’ing Mei) and foreshadows that of The Scholars (Ju- 
lin wai-shih) 4 P’an Ching: does not rank among the best of the Chinese 
novels, However, itis a valuable resource for studying the mentality of popular 
culture in Southeast China during the late Ming. 


ng, and of their specific cultural and social 


y's WO 


THE ROMANCE OF THE THREE TEACHINGS 
AS POPULAR CULTURE 


The Author 


stors of author P* 


According to the novel, the anc n Ching-jo had pa 
ticipated in T’ai-tsu’s invasion and occupation of Nanking, and at least one 
a master of Taoist spiritual arts (15.21a-21b).4 P'an appears briefly in the 
novel, described as “about fifty and a military degree holder from the capital” 


? Andrew H, Plaks has drawn attention to the close links between history and fietion in the 
Chinese tradition, He writes, “Because the yeni category sits astride the watershed between history 
and fiction, itis in a position to deal with the private lives of public figures ... as well as the public 
affairs of men who would otherwise not come up for extensive historical serutiny.” From rds 
a Critical Theory of Chinese Narrative” (p. 320) itn Chinese Narrative: Critical and Theoretical Essays, 
ed. Andrew H, Plaks (Princeton: Princeton University Press, 1977). pp. 309-352 

Tan Watt has argued that the realism of the early English novel (time as the sequence of daily 
events, specific settings, easy plots devoid of heavy allegory and fant. fs 
bourgeois life in eighteenth-century British cities. The Rise of the Novel: Studies in Defoe, Richardson, and 
Fielding (Berkeley: University of California Press, tof2). 1am making similar claims for this nov 
but the claim has to be qualified. This novel has allegorical and fantastical elements that Watt 
would consider prenovelistic; however, the Chinese genre is not precisely comparable to its Western 
counterpart. Thisisa very early Chinese novel, and it falls somewhere between Pilgrim's Progress atid 
Robinson Crasve in its treatment of realistic moral issues. 

*Sawada Mizuho also relied on this passage to develop the background of the auth 
Chigoku bungaku, p. 166. The parenthetical relerence is to the novel. See n. 1, above 
15,2ta—21h means chitan 15, folio 21, recto and zerso. Subsequent references to the novel are given 
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enthetically in the same form. 
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(1.15b), In all probabi 
area. He cuts a rather 


y he was a military officer stationed in the Nanking 
mposing figure: 


Thick eyebrows and piercing eyes. 
Broad back with high shoulders. 

Long ears frame the sea of his mouth. 

Hemp robes make him look like T’ai-kung going to meet Wen Wang. 


His whole countenance dignified and imposing, 
He wears a square soldier’s turban 
And a six-cloud pattern embroidered jacket. (1.15b)* 


On meeting him, a gentleman laments that P’an must bear the disgrace of 
military status: “With his virtuous appearance and great talent, how could he 
be in the inferior military? Today when civil virtues are ascendant and military 
power is slight, one who has followed the scorned path must be hard put to 
avoid sighs of dejection™ (1.15b—16a). Despite his education and worthy 
appearance, P’an is not a member of the elite, since he does not have the all- 
important chin-shih degree from the civil service examination system; the chin- 
shih was by far the most important route to high status. The military degree and 
military office were viewed by the elite -and most of society —as second-rate 
and marginal. 

The marginality of military officers is a recurring theme in the novel. One 
officer becomes so enraged that a mere stable hand can treat military men with 
insolence that he is about to have him beaten to death; he is restrained by the 
argument that respect can be gained only by emulating the virtues and cour- 
tesies of the civil elite (14.12a~ 13a). Another officer is scorned by his civilian 
counterpart in the county because he hi for his birthday party; 


opera playe 


the civil officer cannot endure such vulgar entertainments. The civil officer is 
persuaded to stay and view the drama on the grounds that itis a local custom to 
presenta play to wish the host a long and happy life (1 


gob-31a). The passage 
is surprising, since other writings of the period suggest that even very eminent 
families had plays performed within their households, Eminent patrons might 


worry about the level of vulgarity in the themes and language of the drama, and 


the 


tyle in which it was performed,® but in this story itis the very performance 
of the play that had to be defended. ‘The author is satirizing what he perceives to 
be an excessively straitlaced attitude among some members of the official class 
who were suspicious of all forms of popular entertainment. He is correct to the 
extent that although the elite may have enjoyed popular amusements such as 


*'T’ai-kung and Wen Wang were moral exemplars from the golden age of the early Chou 
dynasty who appear in popular dramas as sage heroes. The poem has a theatrical flavor, and 
establishes P'an’s imposing figure as though he were a heroic character in an opera. 

See Tanaka Issei's discussion of these is paper in this volume, chap. 5 


sues in the first half of 
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fiction and drama, many of them condescended to anyone whose cultural tastes 
were limited to this sphere. 

Author P’an Ching-jo is quite conscious of the marginal status of the military 
and of the disdain some members of the elite have for unrefined and vulgar (i... 
popular) tastes. Yet as a military man writing a work of popular fiction, he 
claims the highest moral purposes for his work. He writes in the fan-li (general 
principles), which precedes the novel, 


‘This tale stresses only the const 
Confucians in order to unite Buddhists and Taoists with the st 
teaching, It uses their doctrines... to purge depravity 
transform the wicked in order to aid the orthodox teaching 


nt principles of human relationships taught by 


dy orthodox 
rage the good, and 


ce 


He defends his use of popular motifs a 


consistent with this moral purpose: 


‘This tale includes popular (sw) tunes bec 
and it, Yet in the vulgar is hidden something subtle: even the coarse places are 


use T want people to be able to under= 


pure and sincere, This is not the work ofa clumsy artisan. 


‘The novel uses not only popu 
c 
business. Although far removed from the spoken ¢ 


songs, but simple language; it isa combination 
jese with kuan-hua, the standard vernacular of official 


of simple classi 


lect of the Nanking area, 
ensive travel 
ps and sayings rather than literary or 


Auan-hua was a useful lingua franca for those whose lives involved ex 
across dialect lines. In addition, prov 


classical allusions illustrate the morals. 


juent recapitulation keeps the 
ad of the story. Lest the reader miss the crucial 


reader from losing the th 
points, the author highlights them by adding circles beside each character in 
the passage. Ina variety of ways, P’an Ching-jo has worked to make the novel 
casy to understand. 

P'an defends both his realism (treatment of familiar, everyday situations) 
and his inclusion of fantastic elements: 


Although the matters discussed in the tale are sometimes trivial and annoying, 
one meets more than halfof them in a lifetime. [the discussions are correct, it will 
really serve to ele: like saying that good medicine is bitter to 
the mouth, If'some of the stories are fantastic, that is also to cure delusions. ‘This is 
like saying that wine cures drunkenness. 


up delusions. Thi: 


The stories in the novel are meant to give the readers a model of self- 
improvement through moral sel 


examination. 


Ifpeople ean lesen their empty boasting, listen to admonishment, examine their 
daily conduct, not go too far or fail to go far enough, then naturally the whole 
mind will be clear, the body will be comfortable, and they will progress toward 
enlightenment 


While many fictional works bow perfunctorily to proper morals before moving 
on to the real business, this novel is about moral self-examination in real-life 
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situations. The didacticism is central to the enterprise. P’an Ching-jo is writing 
as a teacher, to reform the world. He is claiming for himself the elevated moral 
function of elite scholars who write essays and commentaries on the Classics. As 
we shall see, P’an believes that the Classical discussions of the elite are ineflective 
as moral education for ordinary people. In writing this novel, he is showing that 
he can educate them more effectively by using the techniques of fiction, As he 
says in the general plan, “this is not the work of a clumsy artisan.” 

It may be useful at this point to compare this novel to the literary pao-chiian 
(precious scrolls), which include didactic tales of karmic retribution.” While 
some of the themes and values of the literary pao-chilan overlap with those in The 
Romance of the Three Teachings, the two genres are quite distinct: 

1. Literary pao-chiian did not coalesce as a separate genre until the late 
nineteenth century, two hundred fifty years after P’an Ching-jo’s novel 
was published. 

2. The novel is much longer than a pao-chiian. 

3. While both alternate prose and verse, the prose sections of the novel are 
longer and more expansive than in pao-chiian; poetry is brief and serves 
occasionally to summarize the moral of an episode or to set the mood of 
a scene. 

4. The novel is set in the present, while the literary pao-chiian are set in the 

distant past. 

5. The novel deals with ordinary people, while the pao-chiian are about 
families of high officials or very wealthy merchan’ 

6. The novel treats a wide range of characters in a series of relatively brief 
episodes, while the literary pao-chiian (as reported by Overmyer) develop 
a dramatic plot around the figures in one family. 

7. The novel is less pious and puts less emphasis on leading an explicitly 
religious life than the literary pao-chiian. The Three Masters inculcate 
moral and religious attitudes by stressing their practical and utilitarian 
benefits in real-life situations. The pao-chiian emphasize religious piety, 
see values in black-and-white terms, laud those who sufler for virtue, 
and teach that the Buddha will ultimately reward the faithful, It would 
be an exaggeration to say that the novel is secular, but its teachings have 
a strong this-worldly and practical bent. 


The Social Perspective 
The social perspective of the novel reflects conditions in the region through 
which the characters travel. The story begins and ends in the fictional town of 


7 See Daniel Overmyer’s paper in this volume, chap. 8, especially his fourth category of pav- 
chiian, In my description of the genre I am heavily indebted to Overmyer and to an examination of 
the text he provides as the model for the fourth category. 
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Ch’ung-cheng li (Orthodox Town), which is located in Mo-ling County, a real 
place just south of Chin-ling (Nanking), where the novel was published. The 
Three Masters, protagonists of the novel, first journey by boat along the 
waterways of the region. On the way to Wu-lin (modern Hangchow), they visit 
the island called Mt. Tung-t'ing in Lake T’ai in Kiangsu; then they continue on 
to Chia-shan just across the border in Chekiang, and then go south to Ch’ung- 
te. In Wu-lin, they learn that the person they are looking for has gone north, so 
they head back to Chin-ling, on to Wei-yang in central Kiangsu, west to Tien- 
ch’ang in Anhwei, and then farther west to Hsiu-chou, Anhwei. From there 
they leave the familiar Lower Yangtze region and head through the unfamiliar 
north toward Peking, passing through ‘I hantung; they go to Ching- 
chou in southern Hopei, and to Hsin-ch’eng, which is a southern gateway into 
the capital, Peking. They stay only briefly in the capital, for, as outsiders to the 
national elite, they are intimidated by its grandeur. They arrange to take an 


ou in 


ocean-going boat back to Fukien. From there they make their way to Ch’ung- 
cheng, with an intermediary stop in P’u-ien, Fukien. 
‘The main action of the novel is centered precisely in the Lower Yangtze core, 


a flow 
Ev 
back 


ning urbanized region where waterways teemed with traders. As 
n Rawski discusses in her paper, although some of the changes go as far 
the Sung, the development of this region was greatly stimulated in the 
sixteenth century when the Southeast became the focus of maritime trade. The 
economies of the Southeast and the Lower Yangtze core were stimulated by the 
influx of silver and growing domest seas markets for goods. 
growth was accompanied by urban growth and increasing integration of town 
and rural markets into the urban hierarchy. Urbanization stimulated cash 
crops, handicraft industries, and specialization in luxury goods, giving rise to a 
highly competitive atmosphere with a high degree of social mobility, Urban 
patterns and opportuni! ntertainment, edu- 
cation, economic specialization, and written contractual agreements gradually 
displaced older village patterns of social interaction based on stable and long- 
term networks of personal obligations.® 

The journey of the Three Masters follows the commercial waterways of the 
Lower Yangtze core and the maritime shipping route between Peking and 
Fukien. The towns and cities they visit in their journey reflect the urban life of 
this region. The towns are depicted as flourishing commercial centers; shop- 
keepers know all the gossip and loud marketplace squabbles give them plenty to 
gossip about. Inns, tea houses, brothels, and gambling dens provide lodging 
and urban plea 
dissipate family fortunes in whoring and gambling: sycophants sponge off the 
rich; phoney literati while away their days in poetry while all goes to ruin about 


and ov ronomic 


es, such as luxury consumptio 


sures for all travelers. In this urban setting young wastrels 


*1 have relied heavily on Evelyn Rawski's essay in this volume, chap, 1. 
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them; con artists, hustlers, and pettifoggers ply their trades. The towns of the 
novel are peopled with entrepreneurs, from wealthy salt dealers to lowly pao-lzu 
peddlers and fruit vendors and a wide range in between: silversmiths, traveling 
and stationary wine merchants, innkeepers, jewel dealers, sandal weav 


op owners, signmakers, butchers, and so on. ‘The 
towns also contain an underclass including thieves of necessity and professional 
thieves, beggars, kidnappers, boatmen, fishermen, prostitutes, runaway ser- 
vants, boat haulers, and local bullies. Rich or poor, all are struggling to get 
ahead in the competitive urban environment. 

Rawski has noted that one facet of this period was the collapse of government 
controls of the economy and the shift to local financing and management.® This 
may account for the minor and relatively negative role of government in the 
novel. Government is discussed only at the local level, and is represented by two 
magistrates, a military officer, and yamen runners and functionaries. It is not a 
major force in the rectification of social problems. 


coffin makers, medicine 


‘The central and best developed class of characters in the novel, however, are 
the ch’u-shih. Ordinarily this term designates local scholars, usually possessors of 
the chin-shih clegree living in their home communities while they are not serving 
in official posts. However, in this book the term carries a less exalted sense; aside 
from the two magistrates, no one in the novel has a degree beyond the hsiu-ts'ai. 
In the late Ming nked among the national elite: they were 
commoners.!? ‘The bulk of the ch'w-shih in the novel do not scem to have 
competed in the government examinations or studied in government schools. 
‘The term seems to connote simply “gentlemen” in the sense of members of the 
local (nonnational) town elite, They m 


Asiu-ts'ai were note 


y have a modicum of education, but 
they are not elites by virtue of scholarly achievement. 

Local elite status in late traditional China was the result of wealth, edu- 
cation, power, or ability sufficient to put one in a leadership role. Leadership 
meant organizing religious festivals or markets, sponsoring drama_perfor- 
mances, or playing a significant role in local organizations such as a lineage 


in this volume, chap. 1. 

{They are not “commoners” in the sense of poor peasants, but are depicted as those who wear 
cotton as opposed to official robes. Ping-ti Ho has noted the great social distance between hsiu-ts‘at 
and holders of higher degrees in The Ladder of Success in Imperial China: Aspects of Social Mobility, 
1368-1911 (New York: Columbia University Press, 1962), pp. 26-43. T’ung-tsu Ch'ii argues from 
concrete usages in Ch'ing documents of the terms shen-chin Py and shen-shih ts ((ranslated 
riously as “gentry,” “ruling class,” “scholar-officials,” “gentry-officials,” but clearly designating, 
the social elite) that the term did include lower-degree holders, in Local Government in China under the 
Cling (Cambridge, Mass.: Harvard University Press, 1962), p. 318, n. 22. Philip Kuhn has stressed 
that hsiu-ts‘ai are in an intermediate position, part of the local as opposed to the national clite. 
Rebellion and Its Enemies in Late Imperial China (Cambridge, Mass.; Harvard University Press, 1970), 
pp. 3-4. The debate on thisissue is discussed and evaluated by Paul S. Ropp, Dissent in Early Modern 
China: Juin waieshih and Ci'ing Social Criticism (Ann Arbor: University of Michigan Press, 1981), 
pp. 11-15, esp. pp. 21-26. See also David Johnson's paper, chap. 2 of this volume. 
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merchant guild or a religious society." The first group of “gentlemen” in the 
novel certainly fits the profile of local elite: 


But our story goes that in Ch’ung-cheng li there were a dozen households of 
gentlemen (ch’w-shih). [twas their habit to spend leisure time sitting in the temple, 
but they did not understand at all the abstruse principles of the Way. Now when 
word spread that a Master of the Three Teachings had arrived, they went to the 
temple to have a look. One of these gentlemen was called Hsin Te (Goodhearted), 
with the sobriquet Pen-hsii (Originally Void). He was a loyal, generous, sincere, 
and honest gentleman. Another was named Hsiao Hsien (Sighing Leisure), with 
the sobriquet Wu-shih (Easygoing); he was an openhearted, non-opinionated 
gentleman, Another was named Lin Se (Stingy) with the sobriquet Pi-fu 
(Niggardly); he was a stingy and greedy gentleman, Another was called Fei Yung 
(Spendthrifi) with the sobriquet Pu-ching (Reckless; literally No Management); 
he was an extravagant gentleman who was fond of winning. Another was named 
Wu Ming (Dim) with the sobriquet 'Ta-liang (Big Light); he was a narrow man 
with a shallow s ight and wrong, (1.4b) 


nse of 


‘These “genudemen” are active in local temple acti they spend their leisure 
time there, collect for the renovation of the temple (1.8b), sponsor the lectures of 
visiting teachers (1.7a), and organize major ritual occasions. They are not 
sophisticated either religiously or culturally; they understand neither the Way 
nor the literature of the Classical tradition. They are educated, but are not no- 
table for their learning. They are the elite only in their tiny corner of the world. 

It is mainly through the eyes of “gentlemen” such as these that the novel 
views the life of the late Ming. They view government (represented by the 
yamen) with some distaste, seeing it as corrupt and unnecessarily harsh.!? On 
the other hand, they view with alarm the disorderly elements of society (young 
bullies, riffraff, ranaway servants, religious charlatans). They feel responsible as 
the local elite to sponsor educational lectures and as family heads to manage 
property and reduce family tensions, but they lack the confidence and know- 
how to meet these responsibilities in a changing world. They are frightened 
because they do not get the respect they feel their position merits from wives, 
servants, children, neighbors, relatives, and friends. The old (village-based) 
patterns of relationship are breaking down, and new ones have not yet emerged 
to fit the urbanized world, This local elite lacks the prestige, connections, and 
broad responsibilities of the national elite; they are concerned with problems at 
the ground level and close to home. 


"1 On the local elite, see James Hayes, The Hong Kong Region, 1850~ 1911: Institutions and Leadership 
in Town and Countryside (Hamden, Conn.: Archon Books, 1977). and Hilary J, Beattie, Land and 
Lineage in China: A Study of T'ung-cheng County, Anhaeei, in the Ming and Ching Dynasties (Cambridge: 
Cambridge University Press, 1979), pp. 1-22. 

'? For the institutional realities that created tens 
John R. Watt, “The Yamen and Urba: 
William Skinner (Stanford 


mn between yamen and the local community see 
Administration,” in The City in Late Imperial China, e¢ 
‘antord University Press, 1977), Pp- 353-390- 
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Didactic Content 

The moral content of The Romance of the Three Teachings was inspired by the 
Three Teachings Religion of Lin Chao-en (1517-1598), the temples of which 
dotted the region depicted in the novel.1? Although a scion of a very eminent 
family of P'u-vien, Fukien, Lin Chao-en burned his student cap before the 
official school after receiving his Asiu-ts’ai degree in order to seek the true Way 
and embody it in his life and actions. Thereafter, he considered himself a 
commoner. After ten years he had a vision of an enlightened Master (in one 
version, Confucius himself), who taught him a step-by-step method of yogic 
self-transformation combining elements of Taoist and Buddhist meditation 
techniques with Confucian views of moral cultivation. Not only did this method 
provide a concrete program for cultivating sagehood, but at every stage the 
results were actually experienced in body and mind. The pupil knew exactly 
what he had achieved. One of the first signs of progress was the ability to heal 
illness; Lin was instructed by the Enlightened Master to use healing as a sign of 
the power of his Way. His fame as a healer attracted thousands of followers. 
Among these was the commander Chi Chi-kuang (1528-1587), who may 
appear, under another name, in The Romance of the Three Teachings. 

In his early years, Lin Chao-en was a modest teacher in the traditional 
Confucian mold, However, during the early 1560s he became famous because 
of his deep involvement in philanthropic activ 
homeless souls of those killed during several years of Japanese pirate raids. This 
philanthropic and priestly activity led him to assume the role of religious 
teacher. After this he expanded his ‘‘school” to include halls and curricula for 
all social classes; he taught and healed along the roads to audiences including 
the poor; he wrote simple tracts in the vernacular to reach a broader audience 
with his writings. Although no good figures are available, his followers probably 
numbered in the thousands. erated and publications multiplied. 
Lin Chao-en’s Religion of the Three Teachings included merchants and some 
modest religious seekers whose names made their way into the local gazetteer: 
Lin Chao-en attempted—no one knows how successfully—to reach a popular 
audience, people similar to the characters of the novel."* 


ies and ritual services for the 


hrines prol 


‘The Lin-tzw nien-p'u He {E88 [Chronological biography of Master Lin}, ed. 1610 by Lin 
Chao-k’o ff ISSA now preserved in the Hésa Bunko, Nagoya, Japan, includesa listing of the Three 
‘Teachings Shrines erected by 16v0, twelve years after Lin’s death, There were more than twenty 
shrines established in P'u-t County, and ten more centers (several with multiple shrines) 
stretching as far as Nanking. None of the shrines listed are in towns visited in the journey of the 
‘Three Masters (except for Nanking 

The military officer An Pien % A ( Pacific 
the Japanese pirates (14.32). i-kuang’s success against pirates in Fukien was the start of his 
rise wo fame. See Ray Huang, 1587. A Year of No Significance: The Ming Dynasty in Decline (New 
Haven: Yale University Press, 1981), pp. 156 

‘> Further information on Lin’s life, writings, and his religious organization can be found in 
Judith A. Berling, The Syncretic Religion of Lin Chao-en (New York: Columbia University Press, 1980). 


of the Borders) is said to have campaigned against 
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THE STORY AND STRUCTURE OF THE NOVEL 


‘The basic plot of the novel is as follows: Lin Chao-en goes to call on his friend 
and disciple Tsung K*ung (Honors Confucius), whose sobriquet is Ta-ju (Great 
Scholar); Scholar is a /siv-ts’ai like Lin himself. Scholar has gone off with his 
friend the Taoist ( Tao-shih) Yuan Ling-ming (Originally Enlightened; I will 
call him Spirit Power because his ling-ming, spiritual or ritual clarity, is the 
source of his ritual prowess) to visit the Hun-yuan miao (Temple of the 
Undillerentiated Origin) in Ch’ung-cheng. Lin’s presence there attracts a 
Buddhist monk from Mount O-mei in Szechwan, who is called Pao-kuang 
(Precious Ray; I will call him Inner Light, since it is his meditative vision that 
he wields as a weapon in the novel). The gentlemen in the town ask Lin Chao- 
en tostay and lecture, but since he has other obligations he leaves the Masters of 
the Three Teachings Scholar, Spirit Power, and Inner Light- to lecture in 
his place. 

The public lectures of the Three Masters go completely over the heads of the 
local audience. In the wake of the lectures it becomes clear that a group of 
young men in the town are no-goods who spend all of their time drinking, 
gambling, and womanizing. The poor among them sponge from their richer 
friends, while the affluent filch cash from their parents. Scholar invites them to: 
lunch with the goal of reforming them, but the delinquents grow so wild they 
knock over an ancient stele and thus release a long-confined fox spirit (yao), 
who begins to cause trouble by stealing wine and women, assuming various 
guises to seduce loc: . While the 
capture the fox spirit, one of the young delinquents so upsets his father that the 
to death in a box he is trying out as 
he will die impoverished because of his wastrel son). A visiting Buddhist monk 
named Ghen-k’ung (‘True Emptiness, but in this case Really Empty!) feels sorry 
for the old man; in an act of excessive compassion he ritually opens a crack in 
Hell to retrieve the old man’s soul. The crack allows ten thousand deluded souls. 
to escape the darkest reaches of Hell. Chen-k'ung retreats into a meditative 
trance and does not reemerge until the mess has been cleared up at the end of 
the novel. The deluded souls, now abroad in the world, find a place for 
themselves in the minds of persons who share their delusions: the invading souls. 
exaggerate the character flaws of their victims until they are caricatures of 
themselves. !® 


youth of both se: 


hree Masters try in vain to 


coffin (he is convinced 


'©-Delusion” is not a fully adequate rendering of the Chinese term mz 3 as used in this novel. 
The Chinese have no notion of radical sin or evil, and believe that every human being is born with a 
be fully 


good nature, which can be obscured or forgotten in the course of living but can ne 


destroyed. Mi in its lightest form is simply confusion or error, a departure from innate wisdom 
However, this confusion has a clouding effect, and tends to obscure the heart and mind so that 
correct decisions beconie more difficult in the future. The ouding of the moral nature through 
confusion distorts the person's self-image and gives rise to one or more character flaws. Wrong or 
confused thinking inevitably leads to wrong actions, so that delusion has a social side; itis visible in 
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The Three Masters are chagrined at the moral ineffectiveness of their 
teaching. They set out to seek instruction from Lin Chao-en, vowing that on 
their journey they will cure the victims of delusion and capture and return the 
escaped souls to Hell. They are accompanied by Chih-ch’iu (Seeker), a re- 
formed young man of the village formerly known as Hsin Fang (Mind 
Amok).!7 Secker represents Everyman: he comments on the situations they 
meet and slowly learns to control his unsteady heart, which is profoundly 
shaken by lust. On their journey, the Three Masters gradually learn to diagnose 
and cure delusions. 

In the end they conquer all the deluded souls and the fox spirit and place 
them in the charge of a spirit general. They return to Ch’ung-cheng, where they 
finally catch up with Lin Chao-en and discuss with him the proper disposition 
of the souls, The souls are given a last chance to repent and be blessed by a chiao 
ritual of renewal.'* The temple is repaired, a new bell cast and donated, a 
Three Teachings Hall constructed, and the town is healthy and happy once 
again. 


POPULAR PEDAGOGY 


When the Three Masters are asked to lecture on the Way, each chooses to 
lecture on a great Classic from his tradition. After all, the norms and truths of 
the Way are recorded in the Classics; hence the Classics are the basis of all 
education. However, their audience in Gh’ung-cheng was quite diverse; the 
entire populace had been mobilized to participate in this event. All families 
rich and poor—contributed money or materials to repair the temple and build 
a Three Teachings Hall for the lectures. When it was completed, 


‘The faithful men and women of the town all came to celebrate: old and young, 
loud and quiet, worthy and ignorant. There was troop of women: Aunty Chang 
from Father's side, Aunty Li from Mother’s side, Madam Wang —fat and thin, 
dressed in black cotton or hemp, tall and short, flower-footed and big-footed, 
painted and powdered~-each in a class by herself. They were all coming and 
going, pressing and crowding: altogether it was quite lively. (1.8b) 


the personal interactions ofan individual, The opposite of mi in the novel is cheng: true, orthodox, or 
bt attitudes that issue in correct actions. Cheng is correct in the sense of “on target,” not 
distorted, Often in the story characters with opposite delusions are brought together to help them 
both see the folly of their attitudes and their behavior: the interaction of the two distorted extremes 
points up the correct middle way, the mature and balanced view. 

17 Anallusion to Mencius 6A: 11: “They let the mind run amok and do not know enough to seck 


fori 
'%On the chiao ritual, see Michael Saso, Taoism and the Rite of Cosmic Renewal (Pullman, Wash.: 
Washington State University Press, 1972). 
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Scholar opened the ceremonies by asking the audience to vow to accept and 
follow the Way they were about to expound, and then he went first. 


He selected the Great Learning, lecturing on the phrase, “The Way of the Great 
Learning lies in manifesting bright virtue.” ! 
A villager asked, “Why is it called the Great Learning?” 
Scholar replied, “It is the learning of the great man. 
The villager asked, “Is that a great man who wears a hat, or a big fat man?” 
Scholar smiled and said, “It refers to a gentleman of virtue.” (1.104) 


Scholar went on to explain the phrase “manifesting bright virtue.” The 
crowd discusses how people can manifest bright virtue if they do not even 
recognize their errors. For instance, some people (they mean Stingy) think they 
are a model of frugality, while in reality they are just plain stingy, Scholar 
discourses on the need for moderation, even in frugality, but Stingy can only see 
the dangers of spending too much. He thinks that Scholar's ideas are very 


strange (1,10a~11b), 
After Scholar, the Buddhist, Inner Light, has his turn: 


Inner Light ascended the dharma-seat, opened the Heart Sutra and lectured on. 
prajna-paramila (the perfection of wisdom). 

A villager asked, “What sort of thing is prajad-paramita that people are not 
aroused by it2"?4 

Inner Light smiled and replied, “This is a 

Another villager said, “T thought 
for us.” 

Inner Light said, “This is when the mind has achieved wisdom; it is lik 
reaching the other shore. One is saved from birth and death.” 
ygoing asked, “What do you mean by contemplating the 

Inner Light replied, “When the mind of selfish desires is aroused, that is not the 
original true nature. Only in a sage or Buddha is the true nature always so clear 
that they can look into the pure selexistent. In the same way, when people have 
no guilt or shortcoming and are not deluded by greed or passion, their hearts will 
not be agitated or fearful, but peaceful and unaroused, This is called the self 
existent. Once wrong thoughts arise, it is as though the mind goes out [after the 
object of desire] and is not present. When present, it is agitated and uneasy. How 


Sanskrit term.” 
was a local dialect! Please explain it clearly 


a boat 


istent?” 2? 


‘Phe first line of the Great Learning, which was singled out by the Neo-Gontucian Chu Hsias one 
of the Four Books that were to have the first place in the Confucian curriculum. 

2° Chu Hsi’s standard commentary on the first line, See Chu Hsi 42.8, Sishu chi-chu P48 Meat 
(Hong Kong: T’ai-p'ing shu-chir &P #3}, 1968), p. 1. Scholar is starting at the beginning of the 
basic Confucian curriculum. 

2.The villager is responding to the sutra’s litany about the absence of sensory and mental 
stimulation in the state of perfected wisdom. 

22Sceing into the self-existent (kuan tzu-tsai, ALTE) is a name of Avalokiteywara, the 
bodhisattva whose practice of perfected wisdom is discussed in the sutra. The villager hears the 
name, but not knowing about the bodhisattva, asks rather about the meaning of the term 
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could this be the self-cxistent? If people can look into this self-existent, they will 
obtain the prajaa oar of the raft of dharma and cross the river of paramilds to the 
shore of the Way. These are the principles of manifesting the nature and en- 
lightening the mind.” (1.11b-12a) 


Rustic complains that he already has too much to worry about. “My mind is 
busy all day planning for my family until I cannot even sleep at night, How can 


T also work at seeing some sell-existent?” Others, however, are willing to try. 


Inner Light said, “Close your eyes and think: the self-existent is before me, Sort 
out the ways in which it permeates the myriad things. 

Dim closed his eyes briefly, then opened them and said, “I looked before and 
behind, but I saw no selEexistent. I only saw the rise and fall of kindness and 
hatred, a crowd of conflicting and confusing things.” 


‘The villagers all began to laugh. (1.12b) 


The 
teachings of the Buddha? But they dared not 
praised, and withdrew” (1.134). 

Spirit Power, the Taoist, had no more success, since— inevitably —when the 
people heard about the Tao they laughed and laughed (1.13b).?* 

Despite their polite praise, the crowd did not understand even the simplest 
sayings from the Classics of the three religions, and the technical language was 
utterly foreign to them, It was not only the “ignorant” folks from the country- 
side; even the “gentlemen” Stingy and Dim failed to get the message. ‘The 
depth of the failure of the Three Masters became only too apparent when they 
could not reform the young delinquents. The abstract doctrines and Classical 
phrases of the high traditions were not effective as popular pedagogy; the 
officials confronted similar problems in their lectures on the Sacred Edict. 

In the course of the story, the Three Masters gradually develop more 
effective methods of moral instruction, They learn to use persuasion and gentle 
satire. Persuasion in this novel does not entail rational debate over the meaning 
of universal ethical constructs or passages from the Classics, but rather making 
the deluded see the unfortunate long-term consequences of their actions. Satire 
demonstrates how ridiculous their actions make them look, how they are 
“losing face,’ embarrassing themselves and their families through their foolish 
actions. Both gentle persuasion and satire appeal to enlightened self-interest 
based on the doctrine of moral retribution. When reason fails, extraordinary 
measures are invoked; Spirit Power may use his ritual powers to visit the dream 
world and instruct people in their dreams, or Inner Light may use his medita- 
tive vision to see and dramatize the spiritual forces at work in a given situation. 


ection ends, ‘‘How could the villagers understand the broad and deep 
uc. Each believed, saluted, 


25 Allusion to chapter 41 of the Tay fe ching jif 888: “When the worst student hears about the 
Way / He laughs out loud. / Ihe did not laugh / It would be unworthy of being the way.” Gited 
from Lao Tzu, Tao Te Ching, D. C. Lau, trans. (Harmondsworth, Eng.: Penguin, 1963), p. 102. 

24 See Victor Mair’s paper in this volume, chap. 
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Scholar defends this cooperation: 


We Confacians have established a life-line of ancient and eternal principles for 
human relationships, but because our orthodox way (cheng-chiao) cannot trans- 
form every spot in the world, Buddhism and Taoism provide some principles to 
aid us. (13.954) 


‘The spiritual arts and magical exploits always support the rational message of 
the story; they provide a convenient way to dramatize in powerful terms the 
effects of moral delusions. They are teaching aids, both for the characters in the 
novel and for the reader, 


The Deluded World of The Romance of the Three Teachings 

The Romance of the Three Teachings is about curing the delusions in the world. 
Despite the rhetorical bow to the glories of the Ming at the opening of the work, 
it is clear even before the ten thousand souls escape from Hell that there is plenty 
of delusion around. There is something rotten in late Ming society, as shown in 
the lament of the Ch’ung-cheng townsmen over the loss of the good old days: 


lay are 


“Today and yesters ifferent times, Isit only civilian and military that have 
changed?? Customs change often and sharply. When people first sat down 
together, they discussed filiality, brotherly love, official service, love for the people 
and true government. But today when we open our mouths, we praise the family 
with money, the family with power, the family with officials: how much their land 
carns, or what they will leave to their sons. 
teacher nodded and said, “It is not only that old customs and names have 
been lost. In the beginning of the Way, the employers came to the gate to salute 
and invite the teacher; today it is often the teacher who goes around to the gates 
secking students. With sweet talk he courts his employer as though he doesn't 
know how to teach. ..." 

A lifelong silk merchant said, Even the feelings of the world are in 
disorder. In former times the poor bought cotton and the rich bought silk, Today 
rich families save their money by buying cotton, while the poor buy silk on credit 
to put on airs.” 

A tailor said, “It is true that anc 


ent times were better. In the old days silk 
clothes were lined, while gauze clothes were unlined. Today everything is money 
and power. Those with linings act as though they have none [to hide their wealth}, 
while those without act as though they have them [to pretend they are wealthy]. 
‘Yhe gentlemen and townsmen all began to laugh, each sighing for the Way. 
(1.16a- 16b) 


‘This group perceives their world as one in which customs have changed: money 
and influence have replaced traditional virtues as the standards of behavior; 
teachers are mere employees and no longer command the respect they once 
enjoyed; conspicuous consumption buys the appearance of wealth; frugality 


Phis passage i 


mediately follows Virtme 
cited above. 


lament that P'an must sulfer the disgrace of 
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helps the prosperous to accumulate savings; money isa source of envy and social 
display. 

The Three Masters in their travels cure the delusions of a variety of people 
who have been affected by the decline of traditional virtues and rise of greed. 
The length and episodic structure of the novel allows for a wide range of 
incidents. The following list provides a very rough idea of the range and relative 
balance of issues treated: 

Money: its power and its dangers (42 incidents) 

Proper and wicked uses of religious belief, rites, and practices (37) 

‘Tensions in the practice of business (25) 

Ambition: its strategies and dangers (23) 

Marital conflicts and jealousies (19) 

Corruption in local government (14) 

The use and abuse of education (12) 

General personality flaws (12) 

Nonmarital family quarrels (11) and feuds (2) 

Quarrels in public places (10) 

Criminal acts (8) 


Money and Self-Image 
‘The novel portrays a world in which people are trying to get rich, stay rich, 
or pretend that they are rich, The obse: 


n with money gives rise to many 
delusions and affects people's views of themselves. 

Traditionally, men of learning and virtue were respected in China as the 
embodiments of the highest values of the society. Now a virtuous hsiu-ts'ai, who 
has demonstrated considerable learning by passing the first of the arduous 
government examinations, is disconsolate: 


Spirit Power saw that this scholar’s mournful eyebrows were locked into a frown 
and that his good countenance was full of shame. His body looked like a rain- 
drenched chicken, and his appearance was like a dog in a house observing 
mourning. (4.11b) 


He is scorned by neighbors and friends because of his poverty. In another 
incident even poor boatmen with no education treat a poor student with utter 
contempt (19.24a). Learning counts for nothing; money and status are 


everything. 
Other characters, although quite comfortably wealthy, are plagued by 
profound insecurities. They work ceaselessly and obsessively, fearing they will 
never have enough (14.25b). They worry that the property they have amassed 
will be destroyed by flood or fire (11.20a~23a). 
Everyone dreams of money; it is the panacea, the key that opens all doors. 
The poor have grand plans about what they could do with a little money. 
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They saw a poor man (min-jen) who said, “I am called Chi Tso (Lucky Aid). A 
month ago I came up with a plan for my family, and I figured out that I needed a 
hundred fiang for it. In halfa month, I was not able to figure out how to get even 
fifty fiang. In the next ten days I couldn't figure out how to get even twenty or 
thirty. In the next few days I couldn't even figure out how to get five or seven lang, 
so now I don’t even have that much. My mind seems either to lose by going too far 
or not going far enoug! 

Inner Light smiled and said, “You shouldn't think about five or seven liang of 
silver. You have a job before you. Clean yourself up and get through the day.” 

Lucky Aid said, “But if there’s no money, even when I’m cleaned up, my mind 
cannot be at ease.” (15.7b) 


Lucky Aid has grand plans, but no strategy for building up his nest egg. 

Money breeds extravagance, and town culture provides many temptations 
for those who wish to spend their money: singsong houses, gambling dens, wine 
shops, and the like. The wealthy enjoy a life of leisure and pleasure. Secing that, 
the ambitious are sometimes tempted to pursue their romantic dreams of 
personal success or adventure; they abandon their family obligations to make 
their names or fortunes in the world (13.5a; 16.214). 

On the other hand, money also breeds avaric gy has become a laughing- 
stock for his tightfistedness. When the town plans to install an image of the 
Three Teachings, he recommends a paper drawing; bronze, wood, or clay are 
too expensive (1.152). He won't call a doctor when he 
too expensive (2.13b). He gives his grown son no spending money, forcing him 
to steal from the family coffers. Although he is quite prosperous, he thinks of 
himself as in imminent danger of destitution, and so he is stingy. 


ll, for the medicines are 


The Corruption of Human Relationships 

The pervasive influence of money not only warps one’s self-image: it also 
distorts relationships with others. An extremely rich man named Fu Jao 
(Wealthy) disdains the traditional polite arts, so his relationships are all defined 
and distorted by his money: 

His fields stretch for a hundred ch'ing?® and he occupies another thousand 
scattered plots, But he does not practice poctry or literature or study courtesy and 
ethics, He spends all his time surrounded by flatterers. Local people of little pride 
cultivate friendships with 
(4.16a~16b) 


it is not idlers it is false and sycophantic friends. 


Wealthy treats the Three Masters with such arrogant lack of courtesy that 


26.4 standard mou was ooo square leet, and a ch’ing was 100 mou, or a little more than 15 acres, 
However, the measurements varied from region to region. See Ray Huang, Taxation and 
Governmental Finance in Sixteenth-Century China (Cambridge: Cambridge University Press, 1974); PP- 
gory 
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Spirit Power cannot resist needling him by asking how many local gentry and 
notables he knows. Wealthy sweats and squirms and tries to evade the question 
by asking them to discuss the relative importance of wealth and titles (kuei).27 
the man is scorned by the local gentry, he hopes 
to hear that wealth is more important. He and Inner Light play along, saying 
what he wants to hear until “*he regained his composure and his arrogant 
manner faded” (4.184). Then Scholar moves in: 


Spirit Power sees that becaus 


Spirit Power’s saying that titles are not as good as wealth is too vague, and Inner 
Light's statement that the wealthy can easily acquire titles is too simple. As Ise it, 
wealth and titles are mutually opposed. The wealthy honor titles, and men with 
titles honor wealth. But the arrogance and lawlessness of the wealthy earn them 
the scorn of the highly placed, while the elite’s dissatisfaction with their position 
[they also covet money] earns them the contempt of the rich, Each is inferior in 
some sense, so they are mutually opposed. 

I have met many wealthy people, but in the end none achieved filiality 
towards his parents, respect for his elders, refinement in literature, and under- 
standing of proper behavior. If you had these, both the eminent and humble 
would respect you. The local people would look up to you and friends and 
relatives would love you. How could they offer you empty. veneration?” 
(4.184 1Bb) 


‘The last point strikes home; Wealthy realizes that he is surrounded by flatterers 
and sycophants. As he orders his fawning friends away, one grovels and weeps 
that he cannot survive without “the abundant sea of Wealthy’s liberality.” 
Spirit Power attempts to cure this man of his self-abasement. He has endured 
countless public humiliations from Wealthy in the hope of getting a few paltry 
gifts from him. Spirit Power warns the fawner that he will never discover an 
honest way to make a living until he breaks out of this degrading relationshi 

(4. 


pa~20b). 

When people use friendship to get ahead it is easy to become bitter about 
human relationships. One man complains about a friend who took money and 
gifts from him and then absconded, spreading lies about his benefactor 
(8.2a- 2b). Another man pretends to comfort troubled friends by playing chess 
with them, while in reality he fleeces them to replenish the family fortune he lost 
gambling (6.21a- 22b). Religious charlatans, quack doctors, fortune tellers, 
and geomancers all feign sympathy and interest while profiting from the hopes 
and fears of innocent people. 

Suspicion of people's motives in this competitive urban setting leads to a 
breakdown of traditional networks of mutual support and generosity. One man 
confesses that he failed to help a poverty-stricken student so that he could 
compete in the exams (11.15b). A pao-tzu peddler defends his lack of charity 


2 Kuci means “honorable” or “high-class,”" but in this passage it refers to the honor or status that 


ing official position, or having an official title 


results only from hol 
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towards a beggar: 


You three say I did not give that beggar a pao-¢2u, but you don’t understand that I 


worked hard to make these pao-tz2u. Why should I let him eat them for no reason? 
One can always feel sorry for the poor, but a few pao-tzu can hardly do the trick. 
‘This door of charity cannot be closed. If'you three give him a pao-tzu, that is just 
one instance of humaheness. You do it once and move on. I sell pao-tcu here all day 


long. How could I keep it up? (14.238 


In the city charity is difficult, for the poor keep coming. Unlike the small village 
where the lines of responsibility can be drawn in terms of a hierarchy of 
relationships and obligations, in town there is a vast human sea of “the poor.” 
‘The relative impersonality and scale of town life contribute to the breakdown of 
human relationships. 

Moreover, the competitive atmosphere of the urban setting makes a travesty 
of the traditional ideal of harmony. Inns are so competitive that workers sent 
out to “invite” guests engage in violent tugs-of-war with the luggage of the 
customers (16.234). Petty thefts and street incidents lead to quarrels and fist- 
fights (16.7b). During these squabbles onlookers laugh or cower, but there 
ting the disputes. Theoretically, a 
system of elders and mutual security teams ( pao-chia) should handle it, but itis 
not functioning in these towns Idom functioned effee- 
tively. The Three Masters advise avoiding the police and the yamen, since any 
justice there will be gained only at the cost of exorbitant graft and considerable 
human suffering (4.26b- 27a); the yamens are so corrupt that an honest official 
can barely survive (10.25a f),2? New mechanisms needed for resolving 
disputes. 


scems to be no effective mechanism for medi: 


in fact the system 


round of the Famil 

If the marketplaces and the streets are noisy with squabbles, things are just 
as bad at home. In the story, wives pit brother against brother, each wanting for 
her husband and children the maximum slice of the family’s pie. They care little 
mily.*° Seeker naively tries to resolve 


for the ideal ofa cooperative extended 


**Keith Thomas has argu the decline of the m 
he Vi gave rise 10 guilt th 
Witcheraft accusations; people believed that those refused help were angered and took their 
nce in curses. Religion and the Decline of Magic (New York: Scribner's, 1971), pp. 507. 
Thomas's discussion of forces emanating from the lower levels of society that helped to give rise to a 
new conception of religion in eighteenth- and nineteenth-century England suggests many questions 
that it would be usefull to ask about late traditional China. 

2° On the failure of the pao-chia system, see Kung-chuan Hsiao, Rural China: Imperial Control in the 
Nineteenth Gentury (Seattle: University of Washington Press, 1960), pp. 43-83, 184-258. On the 
forces contributing to corruption, see John Watt, “Yamen and Urban Administration. 

2 See Margery Wolf, Women and the Family in Rural Taiwan (Stanford: Stanford University Press, 
1972), esp. pp. 32-41 
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such a case, sweetly explaining to the women the ideal of family harmony. One 
wife hits him, asserting, “Principle or no principle, I want to divide the family 
( fen-chia)!” (15.32b).2! 

The marital system is viewed by many as a way to get ahead (8.24b-25a). 
Some families in regions famous for beautiful women make a business of 
marketing their daughters as concubines. Spirit Power asks a salt dealer how 
such parents can “sell them like so much meat.” The man replies, 


You don’t understand. Wei-yang is a prosperous area, a hub and destination for 
many; this is how our daughters come to be sought for by outsiders. Some [of these 
women] are in hiding [presumably runaway wives or servants], evading the law or 
doing business, Some are not raised by their own families. I hear it has become a 
custom for poor families with too many daughters to adopt some out. These other 
families raise them and train them in music and the arts, regarding them as assets 
they can sell as concubines. There are also hard-hearted parents who seek only 
wealth through their daughters, and thus ask the matchmakers to marry them far 
away. They really have the heart to destroy basic values! (10.2a 2b) 


Scholar adds that those who purchase such overpriced concubines are also to 
blame for depriving some poor man of a bride who would enable him to carry 
on his family line. 

In a competitive world it is tempting to break off an engagement if'a better 
match comes along (8.274 29a). However, the bride may feel degraded if she is 
married to a horrid man whose only vi . In one episode such a 
woman resists the marriage, and boorish husband unmercifully 
(8.31a). One group of young women is so angry about being paraded before 
matchmakers as potential concubines that they form a secret sisterhood to meet 
at night and seek their own romantic trysts in defiance of their parents (10.10b). 

People who marry to get ahead are almost never satisfied with what they 
have, and town life and travel provide plenty of opportunities for roving eyes. 
‘This is not limited to men, One wife, attracted to a fisherman she sees, agrees on 
the spot to help him murder her husband (17.27b-28a). Another falls for a 
young student, and thereafter cannot stomach her ugly and stupid husband 
(1.29a). A husband and wife fantasize about each other's deaths, dreaming that 
the second marriage will be sweeter (17.34b-36a). 

Parents get little respect when they fail in their parental obligations; how can 
children be filial if they have not known parental love (12.214)? Husbands get 
little respect when they are stupid and foolish. One man defends his lifelong 
habit of beating his wife: 


When tell my old lady to make me clothes, they are too short; when she makes 
me shoes, they are too small. Yet she scolds me, saying it’s not the clothes and the 


3"On the volatile process of family division, see Maurice Freedman, Lineage Organization in 
Southeastern China (London: Athlone Press, 1958). pp. 18-27. 
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shoes, but that Iam too tall and my feet are too large! Can I let her say that 
without beating her? (13.298) 


‘The wife is insolent in part because the husband is crude and violent. Like other 
couples in the novel, they are caught ina vicious cycle of vituperation, jealousy, 
nagging, and violence until their home becomes a battleground. 


Distorting Education 

The obsession with wealth and status has also warped people’s views of 
education. Some err by thinking that social display is more important than 
education; they are willing to spend more on weddings than to educate their 
sons (9.8b~ga). This is a misplaced investment in a world where official position 
is still the only source of real eminence. 

On the other hand, the prosperity of the region provided more people with 
the means to pursue an education.? Many of the newly literate class are quite 
romantic about their learning and laughably unrealistic about its limitations. 
One fellow describes a friend who read histories on the rice-drying floor: 


His wif 


the house the cow started eating it. The man put down his book and ordered the 


told him to see that th 


cows did not eat the rice, but when she went into 


cow not to eat the 
‘The wile came 


How could the cow obey his order? 
nut, picked up a stick, and beat the cow until it went away, The 
man laughed and said, “I understand the rituals of the Duke of Chou, and I study 


the writings of the sages. But I don’t see how you get those animals to fear an old 


woman.” 


5a) 


Li Wei-i (Only One Principh 
time reading histories while enjoying the lakeside scenery (7.37b 38a). He 
introduces the Three Masters to Yu Meng-hsin (Very Stupid), whose parents 
want him to succeed so much that the ked him in a room for three year 
encourage him to pursue his studies. Recently they saw him nodding his head, 
so they assume he has made some progress. 


is so fond of his learning that he spends 


loc to 


‘The old man unlocked the door and let Stupid out. See how arrogantly he surveys 
the group just like a graduate stulled with lea 
have studied for three yearsin that room. Yesterday I saw you nod as you read the 
histories. You must have understood some truth. We have invited these teachers 


rning! The old man said, “Son, you 


toe we have raised. 
Stupid happily said, “I have indeed understood something.” 
The old man asked, “What pe 
Stupid smiles, “Three years ago I thought these histories were hand-copied; 
now I realize they are printed. So I nodded. 


When the group heard this they laughed, and the old man laughed too. He 


amine you and to see the obedient and educated sa 


you understand 


42.On the expansion of literacy, see Rawski's paper in this volume, chap. 1 
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said, “Son, you were behind closed doors for three years and have gained such a 
clever insight! Indeed your parents have not educated you in vain.” (7.39a~39b) 


‘The man is ready to send servants to the local officials to sign Stupid up for the 
next official examination. He really believes his son will be a great official. 

‘The Three Masters realize that although the boy is stupid, the father is even 
more deluded in believing he can succeed. He long ago dismissed the teachers 
who refused to tutor his untalented son. “Magpies can be taught to speak, and 
monkeys can be taught to dance. How could a human being be unable to learn 
to read?” (8,14), Inner Light explains that it is one thing to learn the basics and 
quite another to master the high degree of literary skills needed to compete in 
the government examinations (8.1b). 


THE ANSWER: RELIGION AS THE MANAGEMENT 
OF MORAL CAPITAL 


Although they sigh for the good old days, the Three Masters learn that they 
cannot cure delusions simply by citing ancient books or mouthing old values. 
Delusions arise from the everyday struggles and tensions of life; the forces of 
money, competition, conflict, and social aspiration have to be faced directly if 
religion is to be relevant in the lives of real people. 

cally, the novel centers on the tension between humanity ( jer) and 
righteousness (i), on the one hand, and profit (Ji) and desires (yi) on the 
other.4* The stories of the religious professionals in the novel dramatize the 
dynamics of this tension in the human soul in traditional religious terms: their 
spiritual and ritual powers depend directly on a pure heart free of cupidity and 
lust. When the heart-mind is pure, the inner light leads to wise discernment and 
the power of the spirit can conquer all evil forces. 

Jen and ? are defined in concrete and practical terms. Jen is generosity, 
charity, and tolerance toward the less fortunate. / is honesty, decency, and 
simple courtesy. Jen and é are also treated as moral capital, earned and saved 
like money. Moral capital (accumulated merit) is just as important as a legacy 
for one’s descendents as land or money. In fact, the successful long-term 
management of property depends on the management of moral capital; the wo 
cannot be separated. 

This view is summed up in the story of Chin I-ch’u (Gold Digger). Gold 
Digger suddenly became wealthy when he discovered a cache of gold in his back 
yard. Later he dreamt that some men demanded repayment with interest of the 
“borrowed” money. Since his assets in the spirit world (moral merit) were 
insufficient to cover the debt, they took his children hostage until he could pay 
off. When he awoke his children had indeed contracted a mysterious illness. 


Theologi 


** The tension goes back to Mencius 1A: 1. Expressed more generally as pure mind versus desires, 
it is a common theme in all Chinese religion. 
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Spirit Power sends his spirit to the other world and asks a red-robed official 


why Gold Digger is being punished. He is told, 


Money in this life is related to the fortunes of one’s ancestors. When this poor man 
suddenly came up with a fortune, people misunderstood and told him that fate 
(ming-yun) had brought it. How could they know it was the result of his 
grandfather's accumulated merit (chile)? Since his grandfather accumulated 
merit but died before he could enjoy its benefits, it flowed down to his grandson, If 
he had understood his sudden reversal of fortune, he would have been careful to 
continue diligently accumulating good deeds. Then the humanity (jen) could be 
handed down from generation to generation, and the wealth could have been 
preserved always. But he did not think about his sudden reversal of fortune, and 
acted recklessly and arrogantly. He will be able to preserve his life, but he has 
exhausted the merit of his grandfather. If his wickedness gets worse, his 
grandfather's merit may not be able to compensate, and he will gradually sink 
back into poverty. (19.3a~3b) 


Gold Digger’s success was not due to 
result of the deeds of his ¢ 


fate or even to his own efforts; it was the 
randfather. The grandfather's good deeds are a kind of 


capital, a moral collateral behind the money Gold Digger unearthed. Gold 
Digger's debtisin the spirit world, but he is paying in the real world through the 


of his children, 


details Gold Digger's debt: 

1. The grandfather buried five thousand ounces of gold. 
wcked sufficient me 
dno moral base for rn 


2. The grandfather on to his son. 

3. The father i 

4. Gold Digger was poor without res nd he was able (o maintain 
what was allotted to him, Thus he could receive his grandfather's legacy 
with three-fold profit. 

5. After he dug up the gold, he agitated his Barth and Wood components and 
injured his moist life force. His faults were many. This is the first reason to 
press fi 

6. After d 
borrow 
payment. 


7. After digging up the gold, he became arrogant, H til 
they moaned that he had destroyed their hope [of living long enough| to 
continue their lines. This is the third reason to press for payment. 

8. Afier digging up the gold, he was no longer gratelill for the support of 
Heaven and Earth, for the rulers who govern water and soi ing of 
sun and moon, or for the nurturance of his parents, All day long he savored 


payment. 
ing up the gold, he lent money at a high 
J were trapped in poverty. This is the second rea 


ofit, so that [the 
son to press far 


abused his servants u 


for the shit 


** Earth and Wood 
to disturb the soil (Earth) when he dug up the gold; subsequently he disturbed his inner mot 


it Power is given a chance to examine the account (chang-pu-tzu) that 


© two of the five phases (wx-hsing £1 #7). Gold Digger used a hoe (Wood) 


balance (the harmony of the five phases in his internal microcosm) by behaving recklessly and 


to excess. 
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his is the fourth 


fine food and wine and indulged his passions and excesses. 
reason to press for payment. 

9. After he dug up the gold, he fiddled with weights and measures, cheated, 
and Ient money [at high interest] under the false pretext of concern for the 
orphaned and cold. He is truly a silkworm who feeds on fields and property! 

This is the fifth reason to press for payment. 

10, After digging up the gold, he was wealthy without being humane 
generous]. He did not get along with his relations and did not aid the 
unfortunate, He overstuffed his mouth and belly until he harmed his life, 
This is the sixth reason to press for payment. (19.4~4b). 


The indictment is not vague or abstract, noris it a general list of the good and 
bad deeds of his life. It outlines how the wealth he found has ruined him; he 
became a usurer, a cruel master, an ungrateful son, an indulgent lecher, a 
dishonest businessman, and a skinflint. He has misused and abused the blessing 
he received, and thus has exhausted the moral capital that serves as collateral 
for this wealth. 

Nor is this a purely individual matter. Gold Digger's sins affect not only 
himself, but his descendents. When Spirit Power asks, “Why not simply kill him 
and spare his children?” the official replies, “First, his years are not lived out, 
and second it would be wrong to hand his wickedness down to his children in the 
form of property” (19.4a). ‘The Chinese view (embodied in the concept of face) is 
that the actions of an individual aflect the reputation of the group; in this view 
good or bad deeds are family property, not the isolated n individual. 
‘This reinforces the Chinese view of the self as part of a larger nexus of human 
relations. 

‘The final point of the story is that Gold Digger can confess his faults and vow 
to change his behavior, thus beginning the task of rebuilding the account of 
merit (19.5a). The story is not simple theodicy, an explanation of why he and 
his children must suffer. He is challenged to take responsibility for his actions 
and to learn to manage his moral capital as carefully as he has managed his 
money. 

Religion as the management of moral capital thus involves taking respon- 
sibility: learning to manage one’s life and human relationships so as not to 
exhaust moral collateral. In one episode, two families are seeking to avert a feud 
by resolving the conflicts between them. They discover that their quarrel has 
been inflamed by a troublemaker called Two-edged Sword (Liang-mien Tao), 
who has been feeding each side with false reports of the vile schemes and plots of 
the other. The Three Masters explain that there are three methods for handling 
the situation; (1) using rituals and charms to exorcise the demon in Two-edged 
Sword: (2) going to the yamen to have him arrested; and (3) taking care of it 
themselves. The last and preferable course involves writing down the real fact: 
getting Two-edged Sword to comment on them, and then judging his claims 
against the evidence before a panel of representatives of neutral lineages 


cts of 
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(8.10a- 11a). In recommending the latter course, the Three Masters suggest a 
strategy in which these people will not be subject to the whims of the gods (as in 
the case of ritual) or decisions of the officials (asin going to the yamen). They will 
circumvent the priests and officials and handle matters on their own.35 They 
will use their literacy by putting the facts in writing and will develop organi- 
zational and mediational skills in the informal hearing. They will become the 
main actors and shapers of their own lives 

‘The view of religion as management of moral capital is one result of the 
development of Ming morality books (shar-shu) and ledgers of merit. and 
demerit (ung-kw ko). Originally, morality books served to illustrate the work- 
ings of moral retribution according to the Buddhist law of karma, with special 
emphasis on piety—the hideous punishments for sacrilege and the great re- 
wards for acts of devotion to the Buddha. By the Ming, morality books had taken 
on another character entirely. While they were still illustrated with tales of 
saintly paragons and depraved sinners, devotional values were overshadowed 
by very practical moral teachings, geared to the workaday activities of people in 
all walks of life.2° Ming morality books had a new theological understanding of 
retribution, Earlier morality books had depicted karma as the fruit of many 
lifetimes; one’s karmic burden was great and could not be wiped out simply by 
good deeds during one lifetime, The believer had to perform acts of great 
devotion to entrust himself to the compassion of the bodhisattvas whose 
superhuman powers would aid the karma-burdened sinner. In the Ming, 
morality books no longer stressed the karmic burden of multiple incarnations or 
the compassion of the bodhisattva 


s. They had become a practical science of 
moral cultivation. One started with a clean slate (no karmic debt) or with the 
legacy of one’s immediate forebears, and from that poi 
had deeds to earn (or repay) blessings and avoid calamiti 
devotion counted, but only as good deeds, not as a spe 
spiritual merit 

‘There is an accounting mentality behind Ming morality books; one earns or 
pays for life’s blessings with the “cash” of good deeds. The deeds are classified 
and sometimes assigned weighted values, as taught by Chu-hung (1535 


t recorded good and 
37 Acts of piety and 
al category with special 


am grateful to David Jordan for suggesting to me that anticeriealism may be an important 
key ta interps Je voward rituals, His suggestion led to the larger thesis 
concerning the rejection of intermediating authorities. Arthur P, Wolf has developed the thesis that 
the attitude of worshipers towards the gods reflects their attitude toward bureaucratic authorities as 
influenced by their social position in the culture. See his “Gods, a Religion 
and Ritual in Chinese Society ed. Arthur P, Wolf (Stanford: Stanford University Press. 1974). PP. 131 
182. 

See Sakai’ Tadao i SEM Je, Chilgokil ensho no kenkyi [SE BLO HF FE [Researches on C 
lity books] (Tokyo: Kokusho kankdkai [8] AF fil #7 2. 1960), passim. 
See Wm, Theodore deBary, “Individualism and Humanitarianisin in Late Ming Thought,” 
in Self and Society in Ming Thought, ed. W.'T. deBary and the Conference on Ming Thought (New 
York: Columbia University Press, 1970), p. 176. 
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1615).°® They can be earmarked for a specific goal; Yuan Huang (1533-1606) 
vowed three thousand good deeds for a son and ten thousand for a chin-shih 
degree. Asa person kept his daily ledger, he could see the gradual accumula- 
tion of savings toward his goal. 

The Romance of the Three Teachings makes even more explicit the analogy of 
accounting behind the morality books, and it develops the accounting system a 
step further. The story of Gold Digger goes beyond a simple classification and 
numerical weighting of good deeds as general moral capital. It analyzes the 
mismanagement of wealth in moral terms. Conversely, it teaches that moral 
management forms the basis of property management. 

Gold Digger's misuse of his wealth created enemies: the borrowers ruined by 
his exorbitant interest rates; the servants he abused; his parents, whom he 
scorned; the poor, whom he cheated; his relatives, whom he refused to help. 
‘These people —among whom he and his children had to live—would be out to 
get him. He had not developed a base of human good will, which would allow 
him to maintain his wealth without incurring dangerous resentment. It was not 
just the gods who were angry; the abuse of wealth had surrounded the family 
with resentments that would eventually lead to its downfall, 

Insum, the management of moral capital has two sides. First, itis a lesson in 
management: (1) taking the initiative in shaping one’s life and responsibility for 
one’s actions, and (2) analyzing the long-term effects of one’s actions in order 10 
plan and act more effectively. This management side reinforces the enterprising 
actions of groups and individuals in the competitive urban milieu of the Lower 
Yangtze region. Second, it is practical morality: (1) recognizing the necessity of 
maintaining good will in the network of human relationships, and (2) curbing 
rampant greed, including desire for selfish (individualistic) and quick profits at 
the expense of human relations. There is a positive value put on management 
and enterprise, but they must not controvert the basic values of society. 


Examples of Proper Management 
In the competitive, rapidly changing, urbanized Lower Yangtze core 
region, various areas of life required management and responsible moral reflec- 
tion. The Three Masters try to make people see sounder moral approaches to 
the management of life’s problems. 
Responsible management of education in the novel means seeing it as a 
major investment with short-term and long-term payoffs. The ultimate goal of 


See Yui Chiin-fang, The Renewal of Buddhism in China: Chu-fung and the Late Ming Synthesis (New 
York: Columbia University Press, 1981), pp. 120-121. Yi gives a brief history of morality books 
and discusses Ming developments: she stresses the “greater premium on moral internalization and 
ethical intention” (p. 11) in the Ming books. 1 would go on to argue that the Gold Digger story 
moves beyond quantification-plus-intention to the analysis of mismanagement of blessings pre- 
viously earned. 

Sakai Tadao, Chitgoku zensho na kenkyit, p. 320 


R 


AGIOD 


AND POPULAR CULTURE, 213 


education in Chinese society was passing the examinations and gaining an 
official position. But since very few achieved that coveted prize, it was impor- 
tant to understand the less exalted uses of education.*° One use was illustrated 
in the story about conflict resolution through written evidence and mediation 
discussed in the last section. Literacy is a tool for managing property and 
conflict more effectively. 


Members of the national elite in the late Ming were bitter and angry about 
the extreme competitiveness and over-refined pedanticism of the government 
examinations.*! However, according to this novel, many of the poor believed 
they could achieve high office through education. Pa Kao (Reaching High) had 
longed to be an official ever since he saw one in full regalia. When told that 
success in the examinations requires “a firm foundation in fate,” he retorts, 
“Common households produce great officials!” Spirit Power informs him that 
the foundation is not wealth, but “accumulated virtue and skillful means.” He 
advises him to “teach his sons to read early in life.” Then he may be able to live 
in the wonderful surroundings of the official (15.6b- 7a). Reaching High must 
recognize that fulfilling his ambition is a long-term project based on the 
accumulation of moral capital and investment in the education of hi 
What he cannot gain for himself he may be able to achieve indirectly through 
his sons by means of a long-term investment in education. 

ality. The novel depicts 
ploitation and distortion of 
sual relationships: selling daughters wasting wealth on pros- 
titutes and concubines and thus poisoning wives with jealousy; compromising 
patriarchal authority by indulging in boorish behavior. Husbands and fathers 
must curb their greed and manage their sexual desires to maintain peace and 
respect in the family 


sons, 


Another area requiring moral may 
the deterioration of family life as « 
se: 


gement is s 
ult of the ¢ 


as 


oncubines; 


‘Town life also gave restle t sexual relation- 
ships that threatened the legitimacy of the family line. ‘The wife of Li Tung 
(Shaken) was seduced by a fox spirit disguised as her husband. Religious rites 
failed to capture the fox. Ultimately, the husband and wife themselves defeated 
him by making a temporary vow of celibacy, which gave her a way of distinguish- 
ing the fox from her husband (3.134). The moral is not that sexual management 
means celibacy. Rather, husband and wife were w ng to curb their desires to 
the point of abstention in order to resolve the crisis that was destroying their 
marriage. Moreover, the husband demonstrated his faith in his wife by agreeing 
to the vow; he believed her when she said that she was deceived and was not 
intentionally unfaithful. He was willing to cooperate to unmask the villain. 


women 


pportunities for ill 


4°G_ William Skinner, “Social Mobility Strategies in Ls 


Imperial China: A Regional Systems 
Analysis.” in Regional Analysis, ed. Carol A. Smith ‘New York: Academie Press, 1976), L: Economie 
Systems, pp. 327-364. esp. pp. 336-345. 

** See Paul Ropp, Dissent in Early Modern China, pp. qi 119, 
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Respect, affection, and cooperation of husband and wife defeated the threat of 
infidelity.*? 

Another aspect of the management of moral capital is work. Work is the cure 
for the ills of poverty. The poor in the novel moan that the wealthy locals or 
their rich relatives refuse to help them and treat them with contempt. The 
Three Masters tell them that the man of character can bear poverty as long as 
he has the Way. But, one poor man asks, what about the real sufferings of cold 
and hunger? Scholar replies, 


Your insight is penetrating. When people fear they will freeze or starve, they 
apply themselves to seek food and clothing. If they cannot find a way, they face 
real misery; the mind is injured and the body may perish. But if you know this 
truth, then Heaven and Earth which gave you life will not let you starve or freeze. 
‘You must obey your natural instincts with a calm mind, and you will know that 
you must cultivate virtue and find a livelihood which suits the specific talents you 
allotted. Then body and mind will be healthy. But to envy the rich and the 
“haves” is a great mistake which leads to death; you will try so hard to get ahead 
that you will work yourself to death before your time, (19.28a~28b) 


w 


stinetual; people somehow find a way to survive. But 
bemoaning one’s poverty is another matter; self-pity saps the energy and warps 
the mind. One must work to survive and then, ifone has built up a supply of 
merit, it will serve asa base for future prosperity. 

Work is essential even for the wealthy; the idle rich are no different from a 
horse or a dog (6.24b), simply feeding all the time. Work is a basic part of being 
human. Given the value placed on work, it is not surprising that the Three 
Masters argue that the mental labor of the gentleman (chiin-zu) is just as much 
work as the physical labor of the little man.*4 Scholar describes the work of the 
‘Three Masters: “We wander around the mountains and seas endlessly preach- 
ing and teaching. What is that if not using both body and mind to work?” 
(18.17b). He does not defend their role as teachers on the basis of their wisdom 
or their value as moral models; they work at traveling, talking, persuading 
others. 

Last, but by no means least, the novel deals with the management of 
property. It not only criticizes the waste of property in licentious pleasures and 


Hard work for sur 


+2This is particularly striking because of the increasingly rigid ideal of female chastity from the 
Sung dynasty on; widows were not to remarry and wives were to die rather than yield to another. 
An unfaithful wife could be summarily divorced, and was sometimes executed by her husband. 
‘This, at least, was the clite ideal; there is reason to doubt that it extended very far down the social 
scale, In any event, Li Tung’s trust of his wife is all the more impressive since it turns out that she is, 
carrying the illegitimate twins of the fox spirit. 

** Reference 10 Mencius 3A: 4.""Those who labor with minds govern others: those who labor with 
strength are governed.” This passage is often cited to prove the Confucian elite’s class prejudice and 
their disdain for physical labor. 
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lavish social display, it also criticizes excessive frugality. In the competitive 
urban world of the novel, there are many opportunities for families to develop 
their property. It thus becomes crucial that grown and married sons be actively 
involved in the management and development of the family’s fortune. Fathers 
who hold too tightly to the purse strings are doing their families a great 
disservice. In confronting one family head who is opposed to dividing his 
property among his sons, Spirit Power feigns agreement to show him the folly of 
his 


view: 


Certainly you are right in not wanting to divide it. If you divide it into three 
portions, they would fill out, and then there would be a lot of wealth 10 manage. 
You might forget your former livelihood with all that money to spend! Not only 
would your own portion shrink, but the sons would quarrel over it after your 
death. Better not to divide! One person can maintain the property along time. . 

But if you don’t divide it, you had better cultivate th to live a thousand 
years, Still, you could give one son a thousand ounces of gold and have him draw 
up a written guarantee ( pao-kuan wwen-chilan).... With a written guarantee, years 
later when there are many descendents, they will not go hungry, and will be 
unable to encroach on each other against your wishes. If they do, the contract will 
order the officials to punish them and adjudicate, so that two-thirds (after court 
costs) of the property will be assigned to the management of wo households. 
(1g.21b 2 


‘our he; 


ince he does 


he last point alarms the old man, s 
probably corrupt official decid 


n't want some unknown and 
¢ the division of his property.** The passage 
seems to suggest that the financial position of the family will be strengthened 
through division, since each son will work to preserve and expand his share. If 
that is the implication, it rans counter not only to the ideal of the extended 
family, but also to the growth in the late Ming and early Ch’ing of large unified 
lineages under centralized management.** However, well-organized, large 
lineages attempted to deploy the talents of all adult male members in such a 
way as to maximize lineage prosperity and strength. The stingy fathers of The 
Romance of the Three Teachings may be criticized for being too conservative and 
for ineflective utilization of communal property and resources. Proper manage: 

*4On the bitter disputes involved in dividing property, see Freedman, Lineage Organization, andl 
n, 26, above, Jonathan K, Ocko describes a number of lawsuits involving division of family 
property in “Family Disharmony as Seen in Ch'ing Legal Cases,” presented at “Orthodoxy and 
Heterodoxy in Late Imperial China: Cultural Beliefs and Social Divisions,” A.C.L.S. Conference 
at Montecito, California, August 20-26, 1981. The written management guarantee in the passage 
may reflect the late Ming growth of large lineage organizations with written guidelines for handling 
lineage properties and for handling internal disputes. See Charlotte Furth, “The Orthodox Fi 
and Its Discontents: The View from Houschold Instructions,” also presented at the “Orthodoxy 
and Heterodoxy” conference 

*5Sce Fu-mei Chang and Ramon H. Myers, “Customary Law and the Economic Growth of 
China during the Ch'ing Period,” Ch'ing-shih wen-t'1 3.102427 (1978) for examples of growth of 
cooperation within lineages. 
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ment involves the use of both property and manpower for the benefit of the 
lineage in the long run. 

In all of these examples, the individual is encouraged to take a broad and 
long view, considering not only him- or herself, but the nexus of human 
relationships in the present and future. The fierce competition of late Ming 
society provided a drive toward unbridled “individualism” and sharp rivalry. 
‘The novel articulates a counterview, which balances work and enterprise with a 
recognition of the nced for success to be grounded in the long-term interests of 
the family and in the good will of the people who make up the world in which 
the family lives 


dd does business. 


‘The Romance of the Three Teachings and Late Ming Religion 

The Romance of the Three Teachings is a work of literature; we must exercise 
caution in moying from it to the actual historical realities of late Ming popular 
culture. However, because the picture it paints of late Ming society in the 
Lower Yangtze region is generally corroborated by historical evidence, and 
because it reflects actual religious movements of the period, we can draw some 
cautious conclusions. The novel helps to illumine the mentality behind some of 
what we know of late Ming religion, and to highlight its social significance. 

The Romance mentions the religion of Lin Chao-en with sufficient specificity 
to demonstrate that the author was 


familiar with the writings and practices of 
the religion. However, the Three Masters modestly decline to discuss any of the 
technical aspects of Lin’s meditative system, claiming that they are only pro- 
ficient in its basic ethical teachings (8.27b—28a is not a serious distortion 
of the popular teachings of the religion. nfirm that basic ethical 
training and vows to Heaven geared to the circumstances and livelihood of the 
student were the core of religious training until the student proved himself 
ready for further instruction.*° 

‘The Three-in-One Religion and the lay Buddhist movement of Chu-hung 
are examples of lay religious movements largely independent of religious pro- 
fessionals, The Romance of the Three Teachings describes the building of a Three 
‘Teachings Hall at the initiative of the local lay elite with the cooperation of the 
entire community. The novel encourages grass-roots cooperation and discus- 
orting to 


's writings ¢ 


sion in the resolution of all sorts of disputes, and di: 
religious professionals, fortune tellers, government officials, or professional go- 
betweens. This suggests that the popularity of the lay syncretic organizations 
may have stemmed from an interest in self-help organizations. It ties these 
movements more explicitly to the contemporary developments of merchant 
guilds, brotherhoods, and laborers’ organizations.*” It suggests that the syn- 


ourages res 


“See Berling, The Syneretic Religion of Lin Chao-en, p. 110. 
*”See Daniel Overmyer’s paper in this volume, chap. 8, for a discussion of 
Buddhist organizat 


w millenarian 


is reflect the same trend. 
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cretism of these groups may be rooted in the diverse backgrounds of persons 
now banding together to pursue common goals and seeking a common ideo- 
logical vision. Perhaps because the leadership and organizational skills of the 
local elite had long been developed largely in temple-related activities, virtually 
all the new organizations had some religious dimension.*® However, their 
concerns are also secular, and some (like merchant guilds and boatmen’ 
associations) became increasingly secular over time.*? However, religion i 
perceived as the vehicle through which to promote group interest (and self 
interest) within the guidelines of accepted values. 

Ina broader sense, The Romance of the Thice Teachings makes explicit some of 
the values implicit in the thought of Wang Yang-ming (1472-1529), especially 
as developed by the popularizing T’ai-chou béanch of his disciples. Wang 
Yang-ming’s notion of innate good-knowing \/iang-clih) meant that moral truth 
was already present in the minds of all people. Further, his identification of 
knowledge with action helped him to break out from under the weight of 
tradition and an overtefined scholasticism. In the Wang Yang-ming school, the 
Contucian ideal of sagehood was no longer confined to the profoundly learned 
and deeply reflective scholar who embodied the most rarified of cultural ideals, 
Dynamic action in the world and moral activity in daily life were also manifes- 
tations of the sagely Way. These two ideas paved the way for the popularization 
of Neo-Confucianism; disciples of Wang Y 
to teach the universal applicability of the Way of the sages.* 

If Wang Yang-ming’s identification of knowledge with action and his affir- 
mation of dynamic action in daily life implicitly bring all forms of honest work 
under the unibrella of the sagely Way, The Romance of the Three Teachings makes 
it explicit. SelEcultivation in The Romance is self-improvement through morally 
responsible activity, including work. Wang Y 


‘ang-ming literally took to the streets 
0 


ng-ming’s notion of fiang-chih 
scemed to obviate the need tor 


1 formal classical education as.a prerequisite to 


sagchood, although Wang himself stressed the importance of learning. His 


are 
1 


iconoclastic follower Li Chih (1527-1602) went further to argue that nove 


better than the Classics or history as a means for learning about real values.* 
P’an Ching-jo seems to have taken Li Chih at his word: he wrote a novel about 
y life as his way of transforming the world. 
Moreover, the story suggests that the CI 
popular pedagogy; to teach real people, reli 
real life in terms accessible to the people. 

1, The Romance of the Three Teachings 
es that both reflects and develops, 


the moral struggles of every 


sis 


jassics are ineflective as the direct ba 


jon must deal with the problems of 


Finally, as we have 


pouses a view of 


religion as the management of moral resourc 


See Hayes, The Hor 
+See David b. Kelly. 


Fleet Boatmen, 1700-18 
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Kong Region. passim. 


Tribute 


of the Lo Sect among Grai 
* presented at “Orthodoxy and Heterodoxy in Late Imperial China,” 
ce deBary. “Individualism and Humanitarianism,” pp. 171-179. 

41 See deBary, “Individualism and Humanitarianism,” p. 196. 
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the Ming morality book movement. By making explicit and developing the 
analogy of management of moral capital, The Romance reveals the mentality 
behind the morality book movement and its deep roots in the highly com- 
mercialized urban culture of the Southeast. We see here the seeds ofa religiously 
based work ethic not unlike the Calvinist ethic in the West. 

The Romance valorizes work as a vehicle of self-improvement and self- 
cultivation. It espouses realistic and carefully planned strategies for getting 
ahead that would work through the family and network of human associations. 
Tt encourages family cooperation in property matters, especially giving adult 
sons an opportunity to work for the family’s future. The novel deals with the 
costs of competition and risk, and gives advice for dealing with sudden successes 
and failures without abandoning traditional values. It encourages the saving 
and carning of money so long as obligations to family and neighbors are not 
forgotten. It seeks a balance between the individual and family obligations, 
wealth and traditional values, self-interest and generosity. 

‘The religious attitude of the novel, then, affirms basic Chinese values while 
at the same time encouraging behaviors and strategies suited to coping with a 
highly competitive urban world. Viewing rel 
the practical and concrete side of religion, and adapts ancient 
‘gment of late 


on as the management of moral 


capital stress 
values to the perceptions, attitudes, and concerns of a particula: 
Ghinese popular culture. 
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Values in Chinese 
Sectarian Literature: 
Ming and Ch’ing Pao-chiian 


Daniel L. Overmyer 


Chi 


“For every household there is a road to Ch'ang-an. -kang ching k’o-i pao-chitan | 


INTRODUCTION 


inese vernacular literature one was developed 
hese voluntary associations first appeared 
71-1368). They were 
ntly lay membership and had their own forms of 
leadership, hierarchical organization, scripture texts, mythology, and rituals. 
‘The earliest extant texts related to these groups are Buddhist in origin and 
orientation, though with some Taoist and Confucian elements. ‘These books 
date from the first half of the Ming dynasty (1368-1644). 

However, from the beginning, sectarian groups were subject to strong in- 
fluence from a popular religious tradition th 
exorcism, and other pragmatic values and rituals. In texts we have from the 
mid-sixteenth century, these pragmatic values are more in evidence, together 
with mythological themes of 

‘The generic name for Ming 
“precious volumes,” though seve 
texts alternate between prose and seven- or ten-character rhyming verse. ‘The 
verses sum up each prose section and introduce the next. ‘The typical pao-chian 
hegins with pictures of deities or characters important in it, short verses invok- 
ing blessings on the emperor and realm, one or more prefaces, and a table of 
contents. The text itself opens with the title of the first chapter, a “psalm of 
praise while offering incense,” and a pr 
with in some cases twenty-four or more divisions ( fen) or sec! 


Of the many different types of 
primarily in popular religious 
in their late traditional form in the Yuan dynasty 


ts, 


characteri 


ed by a predomi 


temphasized healing, divination, 


vist origin. ! 


and Ching sectari 
al other terms a 


1 scriptures is pav-chtian, 


cused as well. In style, these 


There are one or two chiian, 
ions (p’in). Atthe 


se section, 


‘For a recent description of the sectarian contest of these books, see my article, “Alternatives: 
Popular Religio 5-190 (April 198t), S 
book, Folk Buddhist Religion: Dissenting Sects in Late Traditional China (Cambridge, Mass.: Harvard 
University Press, 1976) 


e also my 


Sects in Chinese Society,” Moder China 7-2 
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end there may be a note on the reprinting, and a list of donors with amounts 
contributed by each. Variations occur in this structure, but enough constants 
remain for a hook of the pao-chiian type from any period to be quite easily 
recognizable, 

Needless to say, this continuity of structure does not necessarily mean simi 


larity of content. The pao-chiian form was employed by those who wished to 
communicate religious teachings or moral lessons at a popular level. Though 
such writers were aware of and consciously followed the pao-chiian type, any 
discussion of the “development of pao-chian literature,” of course, reflects our 
perspective, not that of participants in the tradition. 

‘There are different subtypes of pao-chiian, which can be roughly distinguished 
by content and/or date of production. The earliest texts containing the term 
pao-chiian in at least some versions of their titles are vernacular discussions of 
orthodox Buddhist teachings and hero tales. However, their structure does not 
fully conform to that outlined above. The dates of extant texts of this type are 
unclear, but we know that they appeared in some form before 1500, because 
they are quoted in early sixteenth-century pao-chiian. They were composed by 
Buddhist monks. 

The second type of pao-chiian was begun by the sectarian leader Lo Ch'ing 
(1443-1527), who used this form to expound his own doctrines. In the process 
he quoted a variety of earlier Buddhist scriptures. ‘The third type first appears 
later in the sixteenth century, clearly indebted to Lo Ch’ing in style and 
orientation, but exhibiting different religious content. Many of these late Ming 
books are centered on the myth of a mother creator, which is not a part of Lo 
Ch’ing’s teachings. Lo Ch’ing’s books are a mosaic of quotations from other 
texts, but pao-chiian of the third type rarely employ quotations. They establish 
the characteristic style and content of sectarian texts from the Ming on. It was 
this type that was used by the “sira-recitation sects” discussed by Susan 
Naquin in this volume. 

‘The fourth type of pao-chiian has a more literary character, and is dominated 
by long stories about the struggles and victories of moral persons who in the end 
attain salvation. There is no doubt that the majority of these stories were first 
published as pao-chiian in the late nineteenth century. They represent a stage 
when this genre was losing contact with sectarian history, and becoming a form 
of didactic literature concerned as well with entertainment. Many of these 
books were produced by local publishers as commercial ventures. Not every 
story pao-chitan is late, however. In some cases the story line goes far back in the 
history of Chinese drama and vernacular literature; in others the story pao-chiian 
itself first appeared tong before the nineteenth century, as in the case of the 
Hsiang-shan pao-chian and the Liu Hsiang pao-chian discussed below. The values of 
this type of pao-chiian are similar to those of the moralistic seventeenth-century 
novel discussed in this volume by Judith Berling. However, this one-hundred- 
chapter novel is of course very different in form, and appears to be more 
Confucian in its orientation than these story pao-chtan. 
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By the nineteenth century, another form of text was employed for the 
exposition of mythology and ethical injunctions, believed to be composed by 
direct revelations from deities and spirits through fu-chi, spirit writing with the 
planchette. Popular religious sects continued to be active, bat now some of their 
books appeared in the fu-chi form, with scores of ethical injunctions from specific 
deities. This spirit-writing tradition began during the Sung dynasty (g60- 
1279), and was practiced by both literati and commoners. By the seventeenth 
century, this method was used to produce books of moral teachings. 

Scattered references to a sectarian use of spirit writing appear before the 
nineteenth century, but they refer to it as a source of divination and medical 
prescriptions, not as a means of composing books. The earliest sectarian book [ 
have yet encountered, which isa collection of fu-chi revelations, is the Ti-lu chin- 
p'an (Golden basin of the jade dew], published in 1880, but with references in the 
text to revelatory activity earlier in the century, I call this text “sectarian” 
because itis u 


ed as revered scripture by popular religious groups in Taiwan, 
and because its teachings are based on the late Ming sectarian myth ofa saving 
mother deity. From the Yii-lu on, if not before, fu-chi texts became important 
carriers of sectarian teaching, and still play this role in Taiwan. 

‘Though doctrinal content varied, the ethical values of sectarian literature 
remained fairly constant from the Ming dynasty on. They were a combination 
of popularized Buddhist and Confucian principles within a framework of 
karmic retribution. That is to say, the explicit ethical injunctions of these texts 
are basically orthodox and traditional. In this orientation, pao-chiian and fu-cht 
texts are agreed. It could be argued, however, that some of the implicit values of 
these books are not in full accord with established family-centered principles, 
‘The earlier pao-chiian in particular assume the equality of men and women, rich 
and poor, noble and humble in the perspective of a socially transcendent 
principle, such as the “Limitless,” or the “Venerable Mother” of mankind. We 
need to remember that the texts we are discussing are the literary expression of 
amily line 

A utopian theme in some late Ming pao-chiian encouraged some of th 
associations to try to create their own states or safe areas, in the name of 
Maitreya, the future Buddha, using military force ifnecessary, However, in the 
fuechi texts eschatological tension is resolved, for in them Maitreya has already 
come, and the third age of the world has dawned. The chief sign of this new 
dispensation is direct revelations from the gods. 

With the exception of the egalitarianism and utopian hope of late Ming pao- 
chiian, values in Chinese sectarian literature are quite conservative, In Taiwan 
today, this literature continues to be a bearer of traditional principles, ideas, 
and language in a rapidly changing world. As an expression of popular atti- 
tudes and beliefs, such writings should be given serious consideration in our 
attempts to understand China, past and present. 

‘This paper 
they represent 


voluntary associations that cut across 


's a discussion of the values expressed in pao-chiian—that is, what 
s important and worthwhile in the proper living of human life. 
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and 
comments concerning rewards or punishments to be sought or avoided. In 
addition, there are implicit values in these texts, ones not clearly stated but 
ssumed to be important. This paper attempts to deal with both the 


For the most part, such values are explicitly stated in ethical injunctions 


nonethel 


explicit and implicit values. 

Since this study is about values, it does not deal extensively with the history, 
language, and style of these popular texts, which I have discussed in earlier 
studies, and which in the case of pao-chiian, Sawada Mizuho has dealt with at 
length. However, since for the most part these books are as yet little known, I 
have in cach case included some information about the text itself and its basic 
ideas or story line. 

This article summarizes the values of two presectarian books of the pao-chiian 
type to indicate the immediate textual background of Lo Ch’ing’s writings. 
There follows a section on the social context of this literature, and a more 
detailed discussion of values in the second, third, and fourth types of pao-chiian 
mentioned above, sectarian and literary, each illustrated by a representative 
text. 


ARIAN PAO-CHUAN: THE TEXTUAL BACKGROUND 


Jar religious association is the 
used by proto-Taoist 


‘The earliest extant text related to a Chinese popu 
T’ai-p’ing ching [Scripture of great peace], which w 
groups in the second century A.b.2 Anna Scidel has discussed other Taoist texts 
that reflect the ideas of popular movements.’ Though there were a number of 
predominantly lay associ of Chinese Buddhist hi 
tory, L have not yet come across clear evidence that they produced their own 
texts. Popular Manichaean groups, however, possessed texts with distinctive 
titles, as described by a report in the early twelfth century.* 

Ina recent article, I have suggested that the characteristic early modern 


jations in the first centuri 


? Max Kaltenmark, “The Ideology of the Taiping ching,” in Facets of Taoism: Essays in Chinese 
Religion, ed. Holmes Welch and Anna Seidel (New Haven: Yale University Press, 1979), PP. 19" 52+ 

*Anna K. Seidel, “The Image of the Perfect Ruler in Early Taoist Messianism: Lao-tza and 
Hung,” History of Religions 9.2~3:216~247 (November 1969/February 1970: 

*Samuet N. C. Liew, The Religion of Light: An Introduction to the History of Manichavism in China 
(Hong Kong: Centre of Asian Studies, University of Hong Kong, 1979), pp. 29-30. In a recent 
study, E. Ziircher describes Buddhist texts from the sixth century \.p, that were evidently produced 
in China. They include language about the coming end of the world that is similar to that of late 
Ming pav-chiian. One ext criticizes monks and asserts that they Will be the last of eight categories of 
people to be saved. Though the social origin of these books is une re is enough evidence to 
permit Zircher (o say that “we are dealing with beliefs and movements that (1) primarily belongin 
the sphere of lay religion, and (2) are operating on a local scale.” E, Zurcher, “Prince Moonlight: 
Messianism and Eschatology in Early Medieval Chinese Buddhism,” T’aumg Pao LXVII, 1-3 
(1982), pp. 30-44.47- Hence, itis possible that the production of texts by predominantly lay groups 
hegan in the sixth century 
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form of sectarian association appeared in the White Lotus school (Pai-lien 
tsung) during the Yuan dynasty. The popular wing of this school blended 
Buddhism together with a variety of Taoist practices aimed at health, sexual 
vitality, and long life. An early fourteenth-century account by a Buddhist monk 
named Yu-t'an P’u-tu (d. 1330) describes adherents’ beliefs in some detail, and 
in the process mentions the names of two scriptures composed by this group, the 
Chen-tsung miao-i kuei-k ung chi [The returning to emptiness collection of the 
excellent purport of the true school] and the Ta-mo hsueh-mai chin-sha lun [The 
golden sand discourse of the blood tradition of Bodhidharma]. P'u-tu’s discus 
sion is based in part on these texts, particularly the Ghen-tsung miao-i ching. His 
account stresses circulation of the vital force, prognostication, medicinal prac 
tices, and anticlerical attitudes.® 

The oldest n tradition were written 
by a lay Buddhist named Lo Chring in the first decade of the sixteenth century, 
These books became scriptures of the Lo chiao (sect) or Wu-wei chiao. Lo 
Ching’s texts in turn were based on early Ming Buddhist penance texts, 
amplifications of sitras, and stories of religiou 


{the carly modern seetari 
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heroes. Some of the books he 


quotes are called chiian or pao-chiian, but they appear to have been composed by 
orthodox monks to amplify Buddhist teachings and thus are not carriers of 
sectarian teachings per se. 

Lo Ch’ing cite 


a variety of sources in his books, including such siay as the 
Heart, Diamond, Nirvdna and Hua-yen | Avatimyaka). The values of these viitras are 
of course those of orthodox Mah; Budd! 
wisdom and compassion. They are all concerned in various ways with liber- 
ation from the sullerings of birth and death through the attainment of 
enlightenment. 

Thave io of the presectarian pao-chiian quoted by Lo Ch*ing, the Hsiang-shan 
pao-chitan and the Chin-kang ching k’o-t pao-chiian, both in Ching editions. The 
copy of the Hsiang-shan pao-chiian in my possession is of an edition published in 
Chrien-lung 38 (1773), at Hangchow.® ‘This edition, in one chiian with 130 


m, with its combination of 


“Alternatives.” 

©The original text of this edition is owned by Yoshioka Voshitoye #8] 48. who published itin 
Dokyd kenkyis iff PHF [Taoist studies], vol. 4, ed. Yoshioka and Michel Soymie (Tokyo, 
Henkydsha iJ fk, 1971). The title given is Auan-shih-yin p'u-sa pen-hsing ching $M TP BEDE AS PLA 
[The wba of the deeds of the bodhisatwa Kua 
called Hsiangeshan panmchian Pili te. Y 
carly Republican periods (pp. 118-119), while Li Shih-yii 4¢ Weg in his Pe 
8 ERG [A general bibliography of pao-chiian| (Shanghai: Chung-hua shu-chii 2 4 8 [3, 1961), 
pp. 56-57. lists ten, in twenty-one reproductions, including six in manuscript, all dating from 1850 
(01934. The titles given by Yoshioka are all called ching €£, and begin with Kuan-yin or Kuan-shih- 
yin, but give Hsiang-vhan pao-chiian as an alternate title. In the Pav-chian tsung-lu, all but two of the 
texts listed haye the name Hsiang-shan in their titles, with the most frequently reprinted title being 
the Ta-ch'eng fa-pao Hsiang-shan pav-chuan IF 3% (19 €E | The Fragrant Mountain pao-chitan, 
dharma jewel of the great vehicle] 


SOvermyer 


shioka 


ni 


224 DANIEL L. OVERMYER 


leaves, begins with a picture of Kuan-yin robed in white, seated, and attended 
by two acolytes, There fol 
present emperor, 10,000 times 10,000 years!”), and an undated preface by a 
monk named Hai-yin. The preface, in classical Chinese, praises the breadth and 
unfathomable wonder of the Buddhist Way, which brings benefit, protection, 
and blessings for unending kalpas (eons). 

‘The text itself begins by listing its editor and compiler, distributor, reviser 
and transmitter, all described as Buddhist monks. The editor is given as the 
Ch’an Master P’u-ming of T’ien-chu (in modern Chekiang). The introduction 
gives the date of P'u-ming’s work as Sung Ch’ung-ning 2 (1103). 

The pao-chitan opens with an introduction describing its origin and purpose, 
and then proceeds to the story ofa young princess named Miao-shan, who, after 
a long struggle, becomes enlightened and discovers that in fact she is Kuan-yin, 
This story in effect provides mythic background for the cult of Kuan-yin of 1000 
eyes and arms, who sees and aids all. 

Elsewhere, | have summarized the story on which this text is based, and 
discussed antecedents going back to the beginning of the twelfth century.” In 
1978, Glen Dudbridge published a whole book on this topic, The Legend of Miao- 
shan, in which he demonstrates that though the story did not become well 
known until about 1100, there are references to it as early as 667. Though the 
pao-chiian ve bject to some later modifications, Dudbridge not 
corroborative external evidence for the 1103 date provided by the text itself, 
and concludes that, “What eme i 
through a tradition.” Thus, he discusses the Hsiang-shan pao-chitan in his category 
of texts composed before 1500." 

At the level of values, this book portrays a contest between two different 
understandings of filial piety, traditional Chinese and Buddhist, this-worldly 
and transcendental. Princess Miao-shan is the third daughter ofa king with no 
sons, who tries to force her to marry in order to provide him with a son-in-law 
and descendents. She, however, decides to become a nun, for which after much 
entually executed, However, she is resurrected by the gods 
and proceeds to heal her father ofa loathsome illness by donating her own eyes 
and arms to make medicine for him. In the end she saves her whole family and is 
revealed to be the bodhisattva Kuan-yin. Thus, though at one level she is 
unfilial because she refuses to obey her parents’ injunction to marry, at another 
level this disobedience becomes an essential precondition for her own enlighten- 
ment, which in turn gives her the power to deliver others. The highest value in 
this text is salvation through rebirth in Amitabha’s Pure Land, The chief 
proximate values are devotion to the symbols and teachings of Buddhism, 
courage in maintaining religious ideals, compassion, service, and forgivenes: 


ow an homage to the emperor (‘10,000 years to the 


es is... a sense of internal pres 


bitterness she is ¢ 


“Daniel L. Overmyer, “Pao-chiian: Types and Transformat 
pp. 
*Glen Dudbridge, The Legend of Miao-shan (London: Ithaca Press, 1978), pp. 10-50. 


(unpublished paper. 1978), 
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At the level of practice, this pao-chiian encourages celibacy, meditation, reci- 
tation of Amitabha’s name, and vegetarianism. Perhaps the most important 
implicit value is that women also can be saved in this present life, and can even 
become religious heroines of the highest order, We shall see that this theme 
continued to be influential in pao-chian literature. 

The most important pao-chiian source for Lo Ch'ing~he cites it regularly —is 
the Ghinkang ching k’o-i pav-chiian [The precious volume amplifying the 
Diamond sittra}, which may go back to Sung times.” The Chin-kang k’o-i is in one 
chilan with thirty-two divisions ( fen). After three leaves of introductory discu 
sion it proceeds to quote Kumarajiva’s translation of the Diamond sitra, one 
section ata time, Following each quoted portion there is a prose explanation, 
called pai. This is followed by a short question, called wen, which in turn is 
succeeded by an answer, fa, in paired lines of seven character verse. Whereas the 
sitva is in Buddhist classical Chinese, the amplification contains many ve 
nacular constructions, It is thus not surprising that the majority of Lo Ch'ing’s 
citations are from the amplification, not the siitra. 

This book is based on a combination of Ch’an and Pur 
with an emphasis on attaining enlightenment through realizing the Buddha- 
nature within, This nature is in turn equated with Amitabha and the Pure 
Land of the West, though in some passages a more literal spatial imagery 
still to be present. The key to transcending the insubstantiality and flectingness 
of life is to attain a nondual perspective, based on the inner potential for 
attaining Buddha cognition that is shared by all beings. Thus, all are promised 
deliverance. 

The basic t 
passages: 


Land Buddhism, 


ecms 


ching of the Chin-kang k’o-i is indicated by the following 


the illusory body does not last long, the floating world is not firm. (p. 1408) 


se 


Some follow the wrong path of spiritual discipline and do not examine the 
meaning [of this text]; they do not recognize that the enlightened bodhi nature is 
complete in each [being]; everyone is able to understand the good roots of wisdom. 
Do not ask about degrees of enlightenment; stop differentiating between those 
who remain in the household life and those who leave it, do not adhere to [the 
difference between] clergy and laity. One needs only to understand that in the 
mind there is fundamentally neither male nor female; why must one cling to outer 
form? (p. 130b) 


° There is an 1835 edition of this text in How Tsang-ching EERE 120: 129b-144, edited by a 
monk named Chien-chi #29. This book appears to have been composed by a monk named ‘Tsung- 
ching 6, whose name is in an introductory section, In his Zoho Hokan mo henkyi 4 HPL E OB FE 
(Tokyo: Kokusho kanko kai [8] #f]#7 2, 1975). pp. 101-102, Sawada Mizuho 7% [1] Sin A dis- 
cusses a Ming edition of this book, written by Tsung-ching of the Sung. I have not been able to 
determine Tsung-ching’s dates. A’0-i f¥ {@ here refers to a text that amplifies and explains a stra, 
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Do not seek afar off for the Buddha on Spirit Vulture Peak (Ling-shan), for this 
peak is in your own mind. Everyone possesses a Ling-shan pagoda. ... (p. 1312) 


eee 


Question: “Where does the Tao mind manifest itself?” 
Answer: 
Everyone possesses the Pure Land of the West; 
Do not in error devote yourself to what has already appeared [in the 
outer realm]. 
If superior beings and good people sce into their natures, 
they stand 
side by side with Ami 


bha Buddha. (p. 1328) 
sae 


Every 
Amitabha never lived i 
The dharma body fills 


tep and everything is the Way. 
the West. 
1 the 3000 worlds. (p. 1338) 


Poverty, wealth, nobilit 
When one awakens fre 


ind humble position are all like a dream. 
n this dream he returns [to true understanding]. (p. 133b) 


In the dharma there is neither high nor low. Therefe nt beings in the 
minds of the Buddhas constantly attain the Way, apart from “self” and “other.” 
And, the Buddhas in the minds of sentient beings with every thought realize the 
true. So, torecite the Buddha’s name does not block meditating, and meditating is 
no obstacle to reciting the Buddha’s name, to the point that one recites without 
reciting and meditates without meditating ... [and] thoroughly understands the 
Pure Land of mind only (wei-hsin Ching-t'u). (p. 40a) 


For every household there is ar 


Here it is made clear that all can attain deliverance directly and easily, 
ance is simply a matter of insight into the true nature of 
ssentially of a detached attitude, an 
itude that brings acceptance and peace. This being the case, conventional 
ddhas depicted in images and mythology are simply symbols of what we have 


the potential to become. This perspective is egalitarian; there is no justification 


for 


need to adopt a celibate li 


to 


repetition. It is in 


distinctions based on social or religious status, wealth or sex. There is no 
style in a monastery, to worship Buddhas imagined 
be in some other realm, or to spend years in arduous meditation. 

Lo Ch’ing seized upon these teachings with great enthusiasm and much 
structive to realize that this father of the early modern 
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sectarian scriptural tradition was strongly influenced by a text with such an 
egalitarian point of y 
people, 


ew, made to order for a lay leader speaking to ordinary 


‘The chief value of the Chin-kang k’o-1 is salvation as spiritual freedom; it is a 
doctrinal text that contains very little discussion of ethics. Of course, Buddhist 
morality is assumed, but the emphasis i: 
building this morality implies. Thus, the texts that formed the immediate 


on going beyond the duality and merit- 


background of the sectarian pao-chiian wadition were sober popularizations of 
orthodox Buddhism, with an overriding emphasis on spiritual deliverance. Lo 
Ch’ing continued this emphasis, but was more concerned to put forward a 
doctrinal position of his own, distinguished from a variety of competing points 
of view. 


THE SOCIAL CONTEXTS OF PAO-CHUAN LITERATURE 


The immediate social context of pao-chiian literature from Lo Ch’ing on is that 
formed by the popular religious sects discussed in my 1976 book and in articles 
and papers mentioned in the notes for this chapter. 
of these groups were from the middle to lower levels of prestige, wealth, and 
literacy. The majority were lay persons, though a few were Buddhist monks, We 
have noted that the earliest pav-chiian, such Hoiang-shan and Chin-kang k'o-i, 
were written by such monks, and that monks edited and commented on Lo 
Ch’ing’s scriptures. Historical accounts of the Lo chiao and other sects 

‘equently mention monk participants, though their level of literacy is not 
always ¢lear.!® 


or art, members 


he most f 


During the late Ming, some sects received high-level support from court 
cunuchs, officials, and the wives of officials, as Sawada Mizuho has emphasized. 
Some of the fao-chiian from this period were printed in an elaborate style by the 
Nei-ching ch'ang, a government office for printing Taoist and Buddhist texts, 
However, as the Ch'ing government consolidated its control, the sects were 
more eflectively suppressed, and thus cut off from support by the wealthy and 
powerful. During the eighteenth and nineteenth centuries, some of these groups 
were forced to operate in a clandestine manner, for the mere possession of their 
own scriptures could lead to arrest and punishment. Hence, production of pao- 
chiian declined, and many of the books that remained were confiscated and 
burned.!! Susan Naquin’s work has done much to clarify the social situation of 
the sects in this period,'? and to indicate their changing relationship to the pao- 


Overmyer, Falk Buddhist Religion, pp.113-115, 162-176; Daniel L. Overmyer, “Boatmen and 
Buddhas: The Lo chiao in Ming Dynasty China,” History of Religions 17.3~4: 284-288 (February 
May 1978): 


Iwermyer, “Pav-chiiat.” pp. 15-21 
wada, Hakan, pp. 35-38: 

*2Susan Naquin, Millenarian Rebellion in China: The Bight Trigrams Uprising of 1813 (New Haven: 
Yale University Press, 1976), pp. 31-49. See also Professor Naqu 


n’s essay in this volume. 
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chitan tradition, One suspects that the decline in the production of these books, 
discussed by Sawada Mizuho, is related to the transition between the two types 
of sects that Naquin discusses in her contribution to this volume (chapter 9). 
‘The “Trigram” groups did not emphasize scripture texts, in part because pao- 
chitan were less readily available and possession of them was so dangerous. 

‘The question of audience arises naturally here. For whom were these books 
written? Who recited and distributed them? There is some internal evidence 
bearing on these questions, particularly in the lists of donors of contributions for 
the expenses of printing that are appended to pao-chiian. The basic fact to keep in 
mind is that all pao-chiian were written not for an educated clergy, but for lay 
people at a variety of social levels. These books began as popularizations of 
Buddhist siztvay and hero stories. From Lo Ch’ing on, ao-chiian were written in 
the vernacular. Later texts incorporated more and more popular deities, 
themes, and tunes; terms and characters from operas also appeared in them,'* 
These books were recited in small group settings, from a sectarian worship 
service, toa room in the women’s quarters, to the corner ofa busy market. Thus, 
their audience included nonliterate persons, as Susan Naquin indicates. 

Perhaps the most distinctive internal evidence regarding audience in pao- 
chiian is their frequent direct address to “pious men and women,” and thei 
denial of the validity of sexual distinctions in the quest for salvation. This i 
particularly true for Lo chiao texts, but later sectarian scriptures also promise 
salvation to the “sons and daughters of the Venerable Mother beyond life and 
death.” The point is that here women are included; they are an integral part of 
the religion, as was the case to some extent in orthodox Buddhism as well. 

Nor were women slow to respond. Historical accounts emphasize the pres- 
ence and equality of women in popular sects from the thirteenth century on. By 
the nineteenth century, some pao-chiian texts were produced specifically with 
women in mind, and women had a role in their preaching and distribution 
(Asuan-chiian).'* So it was that in China as well as Europe there was, in the words 
of Keith Thomas, an “association of women [with] small religious sects.” As 
Thomas writes, 


Women seem to have played a disproportionate role in the history of mysticism 
and spiritual religion. Almost all the mediaeval sects from Manichaeans to the 
Waldenses, the Donatists to the Cathars, received to a marked degree the support 
of women, and welcomed them, sometimes as influential patronesses, but more 
often ... as active members on a basis of practical equality ... it is hardly 
surprising that women were attracted to those groups or that form of religion 
which offered spiritual equality, the depreciation of educational advantages, and 


"3Overmyer, Folk Buddhist Religion, pp. 182-183: Sawada, Hakan. pp. 50-51 
'*Overmyer, “Alternatives”; Overmyer, “Pao-chiian™, pp. 31-38; Sawada, Hékan, pp. 65 66, 
1-85. 
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that opportunity to preach or even hold priestly office which they were otherwise 
denied. ... 

The same factors must have operated among the women of the Ci 
ithat is, the Baptists, Quakers etc. of seventeenth century England)."° 


‘These factors operated among Chinese women as well. I have discussed 
before the pious lay donors of Lo sect texts, who by their contributions hoped to 
gain merit forall." In his Hokan no kenkyiz, Sawada Mizuho has a chapter on the 
spread, printing, and distribution of pao-chiian that discusses in some detail 
evidence provided by lists of donors at the end of'some texts. He begins with the 
example of the Manta of the spiritual influence of Kuancyin [Ruan-yin ling-kan chen= 
yen}, a short verse invocation of only fifty-four characters published in the Ming 
Hung-chih period (1488-1506). Fourteen donors of thousands of copies of this 
broadsheet are listed for a period of about one hundred and seventy years, 
beginning with a Yuan censor from Chi-nan, who contributed a thousand 
copies in gratitude for a pardon, Other donors included pious women, a 
provincial inspector, a military officer, and a eunuch. Sawada points out the 
pao-chiian were longer and more difficult to reprint than this short text, so that 
those who produced them had to rely on wealthy contributors, as had been the 
case with Chinese Buddhist texts from the beginning. 

Sawada also discusses two pao-chiian published in 1584 by the West ‘Ta- 
ch’eng sect in Shun-vien prefecture of Chibli. ‘The printing of this text was 
supported by a number of Ming officials, aristocrats, and their wives, while the 
prefaces for both texts were writen by Chiang Chien-yuan, Marquis Who 
Pacifies the West, Chief Military ssioner of the Vanguard Army. 

Sawada provides evidence of high-level support for pav-chiian printing from a 
variety of other texts as well, including those of the Hung-yang sect, which were 
alo published through connections with officials and eunuchs. Some of these 
officials were associated with the Nei-ching ch’ang, so it scems likely that the 
Hung-yang chiao texts were printed there as well 

Sawada then suggests tl he sects during the Ching 
made it impossible for them to maintain such powerful connections, and that 
funds for publishing pao-chian in the eighteenth century had therefore to come 
from more donors with less money. He discusses a K’ang-hsi period (1662 
1722) text, which provides list of forty-seven donors from Ho-chien fu in Chih- 
li, none of them officials or wealthy people. Fifieen of these contributors were 
women. Sawada describes in addition a Ch’ien-lung period (1736-1795) text 
reprinted in 1gog to which is appended a filty-six-page 
than 1600 donors from Hopei and Shansi. The largest contribution listed is five 
silver dollars, with others as small as twenty-five 
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'S Keith Thomas, “Women and the Civil War Sects,” Past and Present (4542-62 (April 1958) 
'Overmyer, Hulk Buddhist Religion, pp. 1135-116 
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From the mid-Ch’ing on, many pao-chiian were printed or reprinted by 
morality book publishers, usually “on demand” from those who wished to gain 
merit by distributing such texts. Both Sawada and Li Shih-yii provide long lists 
of the names and locations of these book shops, most of them located in East 
China—Shanghai, Hangchow, Soochow, Ningpo, and so on. Of course, local 
sects continued to publish their own books as well. Sawada goes on to describe 
the mass reprinting of more than two hundred pao-chiian in Shanghai during the 
Republican period.'7 All this evidence, of course, tends to support Evelyn 
Rawski’s thesis that functional literacy was widespread in the Ming and Ch'ing 
periods.!* 

The audience for pao-chiian thus ranged from officials and eunuchs to sect 
members and a variety of ordinary folk. Perhaps variations in this audience 
explain in part the differences of pao-chiian style and content. For example, as 
there are no explicitly sectarian references in the Chin-kang k’0-i, its audience 
may have been adherents of a monastery, clerical and lay, some with enough 
education to understand the relatively abstract language of this text. Lo 
Ch’ing’s many references to Buddhist scriptures indicate that he must have had 
a teacher learned in Buddhism; no doubt these references were appealing to the 
s well. Later sectarian texts do not quote scriptures 


monks among his followers 
in this way. 

In texts of the Hung- 
who in fact were eunuch supporters of the sect at court. However, the clearest 
evidence of the role of audience is the attention given to women in a number of 
pao-chiian. As Sawada emphasizes, women played @ substantial part in the 
printing and dissemination of these books from the beginning, until by the late 
nineteenth century the special role of pao-chiian veciter (hsuan-chiian che) was often 
filled by women, many of whose listeners were female as well, From the early 
twentieth century there is even evidence for the recitation of these texts in 
brothels on festival days.'? In other words, it appears that by this time women 
had come to play a very important role in the pao-chiian tradition, and, as we 
shall see below, this role is reflected in the texts. On the other hand, some spirit- 
writing texts in the nineteenth and early twentieth centuries were produced and 
distributed by local officials and military men. The influence of this social 
setting can be seen in the conservative Confucian values of these books and in 
their very traditional injunctions to women.2° In sum, it is obvious that pao- 
chiian were influenced by their immediate social contexts, an issue that could be 


sect, mentioned above, there is praise for saints 


"Sawada, Hokan, pp. 70- 80: Li Shib-yit, Pao-chilan tsung-lu, “Introduction,” pp. 10-13. 

' Evelyn Sakakida Rawski, Education and Popular Literacy in Ching China (Ann Arbor: University 
of Michigan Press, 1979). See also her article in this volume. 

‘9 Sawada, Hakan, pp. 85-86. 

2°For a discussion of spirit-writing texts and their values, see David K. Jordan and Daniel L, 
Overmyer, The Flying Phoenix: Aspects of Chinese Sectarianism in Taiwan (Princeton, N.J.: Princeton 
University Press, 1985). 
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amined in more detail in a study of the relationship of particular texts to the 
history of the sects that produced and used them.?! 


VALUES IN THREE TYPES OF Pz 
SECTARIAN AND LITERARY 


The first of the four types of pav-chiian literature mentioned at the beginning of 
this essay comprises texts such as the Chin-kang k’o-i discussed above, In this 
section, I discuss one major text from each of the latter three types, beginning 
sy and 


with the P'o-hsich hvien-cheng yao-shih chiian [The key to refuting h 
making truth manilest], ©. 1509, by Lo Ch’ing. 

Lo Gh’ing was a literate lay Buddhist (chii-shih) from Chi-mo County near 
the eastern tip of Shantung who served for a time in a garrison near Peking, 
Military service was an hereditary occupation in his family. Autobiographical 
passages in the texts he wrote tell us that he meditated and practiced religious 
austerities for thirteen years before reaching enlightenment, afier which he 
“preached the dharma « s texts “to enable you to 
escape suffering in the realm of birth and death, and obtain eternal salvation, 
never to return.” Some of Lo’s disciples evidently worked among grain canal 
boatmen, because it is chiefly in their ranks that his religion spread to Chekiang, 
and from there all over China. We do not know with whom Lo studied, or 
where he obtained the many texts he quotes, but judging from the contents of 
his work his source may have been a Ch’an monk. In any event, it is Lin-chi 
monks who later commented on his scriptures. Statements by Lo Ch’ing and his 
followers, as well as evidence from external sources, indicate that the Lo sect 
Was an independent tradition, conscious of its own integrity, at first distinct 
from other popular sects, However, with the rise of many other groups in the 
late sixteenth century, there was some blending of more radical traditions 
With the Lo chiao, at the levels of both organization and teaching. Though 
this group began as popular Buddhism, in the history of sectarian move- 
ments it appears as an important “ancestral” tradition, whose beliefs and 
scriptures were appropriated by later groups, often with different interpre- 
tations. Lo Ch’ing served a tarian leaders who wanted to 
teach and gain adherents through texts they themselves wrote. Partly because 


ve others,” and wrote hi 


sdi 


a model to later 


*' However, the relative importance of female protagonists in parchiian may also be related to 
female roles in earlier Chinese literature, particularly in Yuan operas. In several of these dramas, 
particularly those by Kuan Han-ching gif. women have sting and important 
parts, and are exemplars of moral courage. On this ee, for example, “Injustice Done to Tou Nee 
in Six Pian Plays, trans, Liu Jung-en (Harmondsworth, Eng.: Penguin, 1972), and other opera texts, 
in Yang Hsien-yi and Gladys Yang, trans., Selected Plays of kiuan Han-ching (Peking: Forcign Lan- 
guages Press, 1958). See also Wang Shih-fix, The Romance of the Western Chamber, as translated with 
this title by T. C. Lai and Ed Gamarekian (Hong Kong: Heinemann Educational Books [Asia], 
1973). For this information I am indebted in part to Jennifer Parkinson, a graduate student in the 
Department of Asian Studies, University of British Columbia 
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ciation, the Lo sect was proscribed in the late sixteenth century asjust 
another heretical religion (hsteh-chiao), though it continued to exist until the 
twentieth century. 

Lo Ch'ing, or Lo Tsu (the Patriarch Lo), wrote five pao-chiian, commonly 
called the wu-pu liu-ts’e, “five books in six volumes,” because one of them was in 
two chiian. Sect adherents wrote commentaries on these texts in the late six- 
teenth and mid-seventeenth centuries, and the works were reprinted as late as 
the nineteenth century. [ have described these books in some detail elsewhere,?? 
and have summarized the teachings of one of them, the Cheng-hsin ch’u-t wu hsiu 
cheng tzu-tsai pao-chiian [The precious book concerning the (truth) which is self 
existent, needing neither cultivation nor realization, which rectifies belief and 
dispels doubi).?? 

The P’o-hsich text is in two chiian. 1 have two editions, first the text alone, 
collated and verified by Lo Wen-chii in 1615. This edition has only the first 


elegantly decorated, with pictures of saints 
n appeal for long life for the emperor. 
in full, each beginning with 


chiian in eleven sections ( p’in). It 
and Buddhas, dedicatory verses, and 
‘There follows a table of contents 
the character p's, “to destroy” or “refute 

The introductory portion of chiian one begins with four five-character verses: 
fa) are confused and chaotic, [but] emptiness is free 
nj, where can one 


ith chapter titles 


“heretical teachings (/hsie/ 
from fetters. [fone does not use a key to open up [confu 
escape from birth and death?” 

Then follows, “to benefit both selfand others, on behalf of bodhisatt 
clerical and lay, this text refutes heresy and makes realization [truth] manifest,” 
after which there is a section expressing gratitude for the kindness of emperors 
and officials, the various Buddhas, and Hsuan-tsang (here called the “T'ang 
monk”) who brought back scriptures from India. At the end of this introduc- 
tion emperor and officials are promised Buddhahood and unending merit if 
they “protect the Buddhist dharma (hw Fo fa).”’ The first section begins with 
prose quotations from the Diamond sitra and the Siitra of Complete Enlightenment. 
Alter eight lines of prose the dominant pattern of ten-character verse begins, 
arranged in two sets of three characters, with one of four. This alternates with 
occasional sections of verse in two seven-character lines. The other sections 
follow this basic pattern of several lines of prose at the beginning, followed by 


both 


ten-character verse. 

My other edition of the P’o-hsieh text is a commentary edition in four chiian, 
with the complete text. It begins directly with title and table of contents; each 
chapter heading is followed by an explanatory ode. The chief object of criticism 


22 Overmyer, “Pao-chian,” pp. 15~24. See also Richard Hon-chun Shek, “Religion and Society 
in Late Ming: ianism and Popular Thought in Sixteenth and Seventeenth Century China” 
(Ph.D. diss. University of California, Berkeley, 1980), pp. 155-251. 

 Overmyer, “Pao-chiian,” pp. 20-24; Overmyer, “Boatmen and Buddhas,” pp. 285-287; and 
Overmyer, Folk Buddhist Religion, pp. 14-129, 232. 
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is any form of externalized piety that does not understand the fundamental 
cmptiness and unity of all things, and therefore abides in false distinctions, such 
as that between laity and clergy, (‘sai-chia/ch'w-chia). Othe 
those stressing recitation of Amitahba’s name, quests for immortality or super- 
natural powers, and so on. Chapter Six criticizes reliance on meditation, and 
attacks the White Lotus sect for its political ambitions, techniques of “circulat- 
ing ch’i,” emphasis on prognostication, rituals of burning paper, and vener- 
ation of non-Buddhist deities, including the sun and moon. None of these 
practices leads to enlightenment and escape from samsara. 

‘The thought of the P’o-hsieh chiian is based on that of the Chin-kang k'o-i, with 
its emphasis on transcending all dualities. Lo Ch’ing quotes long sections of the 
earlier text almost verbatim, including some of those translated above. To these 
he adds supporting material from other books, linked together with his own 
comments in verse form. This style of composition served to keep Lo close to his 
orthodox Buddhist sources, and distinguishes his work from earlier texts such as 
Chin-kang k’0-i, which amplify only one seripture. 

‘The primary value of the P’o-hsieh chiian is spiritual freedom and indepen- 
dence, tzu-tsai (in Sanskrit, /vara), which Lo combines with the term dsung-heng 
“vertical and horizontal” or > for him meaning to move 
everywhere without spiritual impediment. This freedom in turn is based on the 
icity for salvation that all possess in the mind: ifone will only turn within to 
this Buddha mind, then salvation is assured, samsara transcended, and all false 
obstructions and dichotomies left behind. This simple * 
(hui-hsin)** is all that is needed: eve is misleading activism ( yu-wei 
Ja). Hence, Lo Ch’ing extols at length 
gained for his sect the name Wu-wei chiao. 

Alll this provides little comfort for those looking through the P'o-hsieh chiian 
for clear-cut ethical injunctions; on the contrary, Lo Ch’ing explicitly and 


views attacked ar 


cay 


storing the mind” 


ything else 
nonactivist approach, wu-vei fa, which 


repeatedly denies the validity of conventional ethical distinctions, including 
that between good and evil. For him, all forms of charity and piety are inferior 
to enlightenment because they remain within the self Jothers duality of samsara. 
As Lo affirms in a quotation from the Ghin-kang k’o-i, 


‘There is no self and no other; sentient beings accomplish true realization by 
themselves... (126; section two). You should not settle [reside] anywhere ( ving 
wu so chu); be an independent person (/zu-tsai jen). You should have no place to 
reside; manifest the brilliant light [of your true nature)... honor independence 
(tuwei tun)... To reside in anything is the path of samsdva: you should not be fixed 
anywhere; [thus you will] cut off birth and death and forever break away from 
Activist methods are precisely the high road to birth and death. 
(1248-50; section four) 


samsara. 


4 Huichsin (8).ts, “to turn the mind around” can mean 


indicates returning or restoring the mind to its true nature 


to repent,” but in Lo Ching’s usage 
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‘This is so because such methods are oriented toward gaining merit or 
avoiding demerit, which is 


ill in the realm of concern for self. For Lo Ch’ing, 
“there is basically no merit at all in doing good and no demerit in doing evil” 
(1:89; section seven) (hsiu shan yuan wu kung-te; tso e i wu tsui-kuo) . 

Lo Ching does not flinch from the radical implications of this position: 


With neither words nor wonderful teachings, be independent (tsung-heng tzu-tsai) 
‘Turn things upside down, be established by yourself. Only when the good is bad 
and the bad good does one attain self-sufficiency. Only when white is black and 
black white is one independent everywhere. . .. Sweep away the 10,000 phenom- 
ena to become independent wherever you are. (1:27; section two) 


Lo Ching accepts the orthodox Buddhist teaching that the devas (gods) 
dwelling in the heavens are still tied to samsdra, however joyous they may be for 
a time. Since rebirth in Heaven is an essential part of the conventional merit 
system, he points out that even for the most exalted beings such rebirth leads 
nowhere: 


Although all of the decas are joyous, they are not liberated; when the merit of the 
ten kinds of immortals is exhausted, they return to samsdra, (1:90: section seven) 


All of this leads to repudiation of conventional ethics. 


You yourselfare a brilliant light: if you do not preserve it, from heaven above you 
will be reborn and enter darkness. Those who preserve it of themselves manifest a 
brilliant light. When you enter birth and death, the light is extinguished. The true 
precepts of the selfare beyond birth and death; if you maintain [the conventional] 
precepts you will enter into samsara. The five precepts and the ten forms of 
goodness are the path of birth and death; those who cling to doing good fall into 
samsiva. ... The true precepts of the selfare the Western Land. (1 40" 41; section 
four) 


‘These same strictures apply to ordinary religious practice, which is lost in the 


world of sense and form. So, Lo Ch’ing writes of 


pitiful religious practice which knows not the root, so that when birth and death 
come there is no way to escape, (1: 46; section 


pur) 


tee 


How pitiful to love darkness while sitt 
himself up is not independent and 
six) 


in meditation; a drunken man who binds 
its until morning for nothing. (1:79; section 


So it is with the “fruits of the Way,” arduous discipline, leaving the 
household life, remaining at home, repairing monasteries, reciting scriptures, 
becoming a Buddha, carrying out rituals, bowing to false images (pai chia 
hsiang).... All are to be rejected because they lead one astray on exterior paths, 
away from the source of enlightenment within (1:84—85; section six). Thus, 
ethical values are subordinated to the quest for ultimate deliverance. 
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As one can see from such material, this rejection of conventional religious 
practice includes charity, which has been an expression of Buddhist devotion 
from the beginning. Lo Ch’ing, citing the Sitra of Complete Enlightenment 
[Yuan-chuch ching], writes, “To fill up the 3000 great worlds with seven kinds of 
precious jewels, and distribute them in charity is not so good as one sentence of 
wonderful significance” (1:9; section one). The “sentence of wonderful signifi- 
cance” refers to the mind as the foundation of enlightenment, Elsewhere in the 
P’o-hsieh chitan we read, 


To distribute wealth is samsara, not deliverance... To bestow drink and food 
saves life for one day; to bestow: precious jewels, money and goods supplies the 
needs of a lifetime, but increases entanglements. To preach salvation is called 
bestowing the dharma; with this one can cause all living things to escape the way 
of the world. ‘To distribute wealth is what ignorant men love; to bestow the 
dharma is what the wise love, (1:97; section eight 


a 3 


Once should not abide 


in material charity, (1: 101; section cigh 


All this is the case because “the true precepts are the original nature” 
(1:117; section nine), and this “original nature is precisely the true Three 
Jewels” (Buddha, dharma, sangha) (1:42; section four). So Lo reminds his 


readers, 


You yourself are o} n six 


lly old Amitibha, (1:85; sec 


; the realms of all the Buddhas. 


Recognize that all the Buddhas assemble in onesel 


are in the mind. (1: 42; section four) 


Lo Ch’ing was thus convinced that the way to salvation did not lie in 
external observances of any sort. For him the whole realm of ordinary piety is 
relative, including maintaining a vegetarian diet and reprinting sitray; all of this 
is but “manipulating puppets” (1:20; section nine). However, this radical 
antinomian language is not in the interest of license but of salvation, As Lo 
writes, “If people are not yet enlightened they should not seize upon these 
words to act in disorderly ways; [il they do], at death they will certainly see 
Yama [lord of the underworld] and only with difficulty avoid being boiled in a 
cauldron and ground up in a mill [punishment in purgatory]” (1:89; section 
seven). 

In other Lo chiao texts, Buddhist ethics are strictly enjoined, particularly 
vegetarianism, while the Buddhist precepts are correlated with such Confucian 
virtues as filial piety and cohumanity ( jen). But even in these sources it is clear 
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that such principles are to be informed by faith and are seen as leading toward 


the liberation of all beings from samsara. The effectiveness of action depends 


upon its intention: as we read in the Cheng-hsin pao-chiian, “if a fisherman 


remembers the mind he returns Home: 
Buddha returns to fall into samyara.” 

Lo Ch’ing thus taught an internalization of religion and ethics in a lay 
sectarian context, where he made available the quest for individual enlighten- 
ment long advocated by the Ch’an and Pure Land traditions. It was along these 
lines that his attack on conventional piety seems to have been understood, with 
the result that the Lo chiao tradition became known for its communities of 
earnest religious devotees. For the most part, the radical implications of ethics 
made relative do not seem to have been drawn; however, [ have encountered 
two brief histor accounts that indicate that some Ming Wu-wei groups 
rejected image worship and veneration of ancestors.2¢ De G 
that Wu-wei congregations in nineteenth-century Amoy did not use images. 

Mahayana Buddhist philosophy has criticized conventional piety from the 


a vegetarian who does not believe in the 


‘oot also indicates 
7 


beginning because it is based on the assumption t 
salvation asa reward for good deeds. ‘This assumption is ego-centered, and 


at one can carn one's own 


imply replaces attachment to worldly success with attachment to religious 
practices, beth of which miss the point of Buddhism, th tainment of an 
enlightened and selfless perspective. Buddhist leaders have long supported 
conventional ritual and ethical teachings as a means of communicating with 
people ata level they can easily grasp. While it is understood by the intellectuals 
that this level should be transitional and temporary, in fact it has been the 
mainstream of popular Buddhism for centuries. Lo Ch’ing’s contribution is his 
insistence within Chinese popular culture that enlightenment can be sought 
directly, without compromise— that his own followers can attain the highest 
goals of Buddhism. The universal potential for enlightenment Had long been 
proclaimed by both Confucianism and Buddhism, but discussions of how to. 
attain such enlightenment directly were intended for the most part for an clite 


25Overmyer, 

2'The first of these accounts is by Fan Lien {ia im his Yun-men chu mu ch’ao S20 Hb, 
preface dated 1592, chiian 2, p. 7a in Picchi hsiao-shuo ta kuan ¥é §@)s38 J {84 (Taipei: Hsin-hsing shu 
chit i Hi}, 1962), vol. 4, p. 1272. “The Wu-wei chiao 1% 7 puts aside Buddha images and 
nse offering and does away with them, When parents die, they do not perform sacrifices for 
them” ( fu-mu chth sang, pu tse chi-hstahg “2 E422 3%, 4{F 48 F ). The second reference is from Chu 
Kuo-chen £681 1557-1642) in his Vung-ch’uang hsiao-p'in 88 ‘Jui, introduction dated 1619, 
32:13, in Pi-cht hsiao-shuo ta-kuan, Vol. 2, p. 2120. Chu discusses a Fukien sect leader “whose title was 
Wu-wei” who ordered people to sell all their possessions in order to offer them to the multitudes. 
“He said, ‘chaos is about to arrive. Their ignorant rustic (sic) possessions are all your posses: 
He prohibited people from sacrificing to ancestors and spirits with a view to breaking their [fa 
loyalties. Phey sacrificed only to the sect head.” 

27 J. JM. De Groot, Sectarianivm and Religions Persecution in China (Amsterdam: Johannes Muller, 
1903). vol. 1, pp. 185-185, 


Pao-chiian,” p. 23. 
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of literati and monks. Lo Ching’s innovation was to proclaim this old truth ina 
new social setting, The significance ofa statement such as “recognize that you 
yourself are Heaven” is that here it is directed toward an audience of mer- 
chants, artisans, and farmers. The statement promised that at least in the realm 
of religion they could be masters of their own fate. The problems of anxiety and 
fear of death that beset them could be solved, because in the perspective of 
enlightenment there is no self to be threatened by hostile forces, and at death 
one departs forever from samsara and all its ills. 

To represent the third type of pao-chiian, I will discuss the values of the Au Fo 
Trien-chen k’ao-cheng Lung-hua pao-ching [The Dragon Flower precious scripture, 
verified by the Old Buddha T’ien-chen], 1654, which Sawada Mizuho calls the 
“Lotus Stra of heretical texts.”?8 This Lung-hua ching is one of the most impor- 
tant sectarian scriptures of the seventeenth century, and later writings derived 
from it vocabulary and mythological themes. Late Ming texts represent a new 
and innovative stage of pao-chiian development, with a new mythological frame- 
work, As I have discussed before, the belief system of these books centers on Wu- 


sheng lao-mu, the Eternal Venerable Mother, and her children Fu-bsi and Nii- 
kua, whose union produces mankind. At first, human beings lived in a paradisal 
condition, but they gradually fell from grace, so that now all but a few are 
“scattered and lost.” This “fall” is conceived of spatially as well: the original 
and truc home of men and women is the Eternal Mother's paradise in the West, 
but now they live in the “Eastern Land,” the “red dust” world of samsara, 
devoted to avarice and lust, forgetlul of their true nature. Wu-sheng lao-mu in 
her compassion weeps for her children, and sends down gods and bodhisattvas 
to rescue them. ‘The chief means of this saving message is the pao-chiian, which 
remind men and women of their true origin, and provide the devotional and 
ritual means to return to their “real home” (chia-hsiang). In this mythological 
context, the pao-cian call upon those who hear them to believe, and become 


pets to which the texts are related. For this some of them 
provide membership rituals, stories that tell of sect founders who are among the 
Eternal Mother's messenger’ 
proper talismans will be welcomed in Heaven. 

‘This is all given more immediate social relevance by the connection made in 
some of these texts between the Eternal Mother and Maitreya, the future 
Buddha, who is described as one of her envoys. Maitreya is in turn related to a 
three-stage cosmic time scheme of Buddhist origin in which the power of the 
Buddha's teaching progressively declines. In sectarian mythology, the last 
period of the “decay of the dharma” is imminent or already upon us, and just at 
this time Maitreya will appear, bringing with him the promise ofa new world. 
As was true in orthodox Indian Buddhist texts, Maitreya’s artival is intimately 


members Of the s 


and assurances that at death those with the 


*8Sawada Mizuho PEULARRY, Kiciu haja shoben BEE BUA [°A detailed refiatation of 
heresies,” with correetions and commentaries} (Tokyo: Dokyd kank6 kai iti Fk M47 1972), p. 164 
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associated with the reign of a world emperor. Some Chinese popular sects 
identified their founder or leaders with both Maitreya and the new emperor, 
and rose up in the name of this potent combination of beliefs. Sect members 
were promised comfort, wealth, and office in the new world, if they would but 
give their allegiance and support now. Thus, adherence to the Eternal Mother 
cult could offer both individual and communal hope, either at death or in one’ 
own lifetime. 

All of this is presented in a Buddhist framework, and with much Buddhist 
terminology, but in relation to the thought of earlier pao-chian an important 
transposition has taken place. Deities from Chinese popular religion are men- 
tioned in early texts such as the Hsiang-shan pao-chiian, but always in a minor and 
supporting role that reminds one of the role of Indian gods in the Pali suttas, In 
the Hsiang-shan text Buddhist concepts, Buddhas and bodhisattvas are domi- 
nant throughout; Shang-ti, the supreme deity, orders gods and animals to aid 
Miao-shan in the nunnery or manifests himself as an old man to show her the 
way to Fragrant Mountain, but all of this is to assist a thoroughly Buddhist 
figure on her way to enlightenment. In the Lo chiao texts, popular deities are 
mentioned as well, but always in a subsidiary position, In fact, direct appeal to 
them to meet immediate needs is condemned as heretical. 

In the late Ming pao-chiian, this relationship between Buddhism and popular 
n that are dominant, 


religion is reversed, for here it is deities of popular orig 
particulary Wu-sheng lao-mu. It is she who orders hodhisattvas to descend to 
the world with her message of deliverance; her paradise in the Kun-lun 
mountains has absorbed many of the characteristics of Amitabha’s Pure Land; 
chanting her mantra, chen-k’ung chia-hsiang wu-sheng fu-mu (‘Eternal Progenitor 
in our real home in the realm of true emptiness”) has to a large extent 
replaced reciting Amitabha’s name. In addition, there are refer 
and other sources to sectarian practices of meditation, charm writing, and 
magic, all of popular Taoist origin.?? 

‘The earliest dateable text known to me that discusses this mythology is the 
Huang-chi chin-tan chiuelien cheng-hsin kuei=chen huan-hsiang pao-chiian [Precious book 
ixir and nine lotuses of the imperial ultimate (which leads to) 
rectifying belief, taking refuge in the real and returning to the native place]. In 
the summer of 1981, I found a copy of this text in Peking that was printed in 
1523. (See the comments on it by Susan Naquin in this volume). A detailed 
study of this book must wait for a later time, and in any case, the Lung-hua ching 
describes the Eternal Mother mythology in more detail. 

The Lung-hua ching is ascribed to a sect leader named Kung Ch’ang, who is 
understood to be a reincarnation of the Old Buddha, Tien-chen, in turn 
a transformation of the Venerable Patriarch Chen-wu, the Buddha of 
Measureless Life (Wu-liang shou Fo), and Amitabha himself. Kung Ch’ang 


in these 


nce 


of the golden el 


2" Overmyer, “Pao-chtian,” pp. 26-27 
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lived in central Hopei Province, in Ts’ao-ch'iao kuan of modern Kao-yang 
County. Through careful investigation, Sawada Mizuho has determined that 
Kung Ch’ang founded a sect called the Yuan-tun chiao (Religion of complete 
and instantaneous enlightenment) in 1624, after receiving instruction from 
Wang Sen (d. 1619) of Shih-fo k’ou in Hopei, the leader of the Ta-ch’eng chiao 
(Mahayana sect). These were both sects of the “Sutra recitation” type dis- 
cussed by Susan Naquin in chapter g. In the following years, Kung Ch’ang 
traveled about preaching and gathering disciples, so that by the mid-16: 
sect was well established. During his travels, he collected various religious 
books, on the basis of which he began to write a scripture for his own sect in 
1641. This task was completed by his disciples, who published the Lung-hua ching 
in 1654. Sawada traces this book back in part toa ritual penance text, the Au Fo 
m-chen shou-yuan chieh-kuo Lung-hua pao-ch’an [The Dragon-flower precious 
penance, the results of restoring wholeness by the Old Buddha T'ien-chen], 
which was offered to the throne by a Buddhist monk in 1599.°° 

I have earlier discussed the lengthy extracts from this text included by 
Huang Yii-p'ien (fl. 1830~1840) in his P’o-hsieh hsiang-pien [A detailed refiuta- 
tion of heresies], 1834. My comments here are based on a Japanese description 
and translation by Sawada Mizuho, who has two copies of the Lung-hua ching, 
reprinted in 1917 and tg29.°! 

The Lung-hua ching is in four chiian with twenty-four p’in (sections). It is 
composed in a combination of prose and seven- and ten-character verse, and 
includes a number of invocations for inviting the gods, purifying the mind and 
body, and so on. An introduction to the text reads in part, 


os his 


The Unborn [Mother] says, “This Lung-hua pao-chiian is from the time when 
creative chaos was first divided, before the beginning of things, when the Old 
Buddha ‘T'ien-chen opened up the precious storehouse of the native place [para- 
dise), took out this Lung-ua true scripture and transmitted it to later generations 
to save both men and gods. [Thus he sought] to recover all the ninety-six myriads 
of the children of the imperial womb, that they might return home, recognize the 
patriarchs (6u), penetrate to the origin, return to the source and attain eternal 
life.” (p. 168) 


The basic mythological framework of the text is as described above. Section 
one, “Hun-tun ch'u-fen” [Creative chaos first divided], describes how the Old 
Buddha of the Limitless T’ien-chen first appeared by transformation within 
creative chaos to establish Heaven and earth, Before the beginning there was no 
Heaven and earth; no sun or moon; no above, below. or four directions; and no 
seasons. Then, in an obscure and mysterious way, pure and impure were 
stinguished, and ina period of 5048 years the true vital force of the prior realm 
was made complete. With a slight movement, an apex (chi: focal point of order) 


Sawada, Kichu, pp. 192-202. 
Overmyer, Folk Buddhist Religion, pp. 135-138: Sawada, Kachu, pp. 164-218. 
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was born as if in an egg: vital force was gathered together and its forms were 
completed. From within true emptiness, a shaft of brilliant light burned forth, 
and within this light a golden body appeared. It was the Old Buddha of the 
Limitless T'ien-chen. Forming an interwoven precious network with inex- 
haustible transformations, he skillfully established the earth and the universe 
(p. 169). 

A verse at the end of this section reads, 


The Old Buddha T’ien-chen divided the chaotic origin. From within an egg 
an apex was produced which transformed the prior realm. Mountains and water 
were joined together; the light was glistening and pure. One vital force flowed 
throughout, and the myriad phenomena became manifest. (p. 170) 


‘This creation account is continued in section two, where “True Emptine 
(Chen-k’ung) is equated with “the Unborn” (Wu-sheng). This Wu-sheng a 
mother gave birth toa son and daughter, yang and yin. They were Li Fu-h 
Chang Nii-kua, the ancestors of mankind. 

The Old Buddha T’ien-chen invited Wu-sheng lao-mu, who was in the 
Tushita palace of the Great Impe 
Maitreya), to talk with him, and they arranged the marriage of Ni-kua and 
Fu-hsi. 

In their marriage, yang and yin were incarnated as a man and woman, The 
woman became pregnant, and gave birth to ninet 
the imperial womb. Wu-sheng lao-mu ordered these numberless children to live 
in the Eastern Land (the earth): 


‘The children, receiving the Venerable Mother's decree, went to the Eastern 
Land, wearing precious gems and crowned with brilliant light. Since they 
possessed their original divine nature, they freely travelled about [beween 
heaven and earth?] and did not dwell in a fixed place. 

Later the Venerable Mother took the light from their heads, withdrew the five 
colors from their bodies and removed the two wheels from under their feet, and 
decided that the children would re 1 the Eastern Land, Wu-sheng lao-mu in 
the Native Place looked out on her children, and commanded them saying, “You 
have gone to the Eastern Land, and act in a negligent way day and night; if you 
think of your parents, return immediately to Ling-shan of the Native Place and 
receive blessing in front of the Old Buddha.” However, one day the children in the 
Eastern Land, confiased in this dusty world, attached to wine, sex, wealth and 
material things, forgot their original divine nature, and until today are still 
drowned in the sullerings of samsava. [Lao-mu] looking on this from afar was 
unbearably grieved, and called on the people of the origin to awaken. She sent 
them a letter, calling the children of the Eastern Land to return, to meet together 
in their Dragon Flower assemblies at their home, to restore the original number of 
ninety [sic] myriads. (p. 170) 


Wu-sheng lao-mu assembled all the gods and Buddhas to decide who would 
descend to earth with her message of deliverance. The Old Buddha T 


ain 


siand 


al Heaven (a reference to the paradise of 


myriads of children of 


n-chen 
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was chosen, and was reborn as Kung Ch’ang (pp. 170-171). Other deities were 
sent down as well, for the time was late, and the end of this corrupt age was soon 
to come. As we read in section eighteen, “The people of the last age” [Mo-chieh 
chung-sheng]: 


One day the Venerable Patriarch Kung Ch’ang was quietly sitting on his medi- 
tation bed, and entered samadht, Manifesting his “emptiness body,” he went to the 
Tushita Palace of the Native Place, where he had an audience with Wu-sheng lao- 


mu, Lao-mu asked Kung Ch’ang, “In the lower world there are omens of coming 
natural disasters. Are you familiar with them?” 
Kung Ch’ang replied that he was not. Lao-mu said, “In the chia-tzu year of the: 


lower suan period, disasters will arrives in the hsinechi y 
drought and floods. The people of Shantung will starve to death while they eat 
each other; husbands and wives will not look afier cach other, and fathers and sons 
be divided. When they move to northern Chibli, they will again meet with 
famine and die, 

Kung Ch’ang asked Lao-mu, “When will it become easier to live?” The 
Mother replied, “In the jenaew year things will be a little better, but again 
calamities will occur, mountains will shake, the earth will move, the Yellow River 
Will overflow and people will drown. Th 
dark rain will fall continually, houses will collapse, and there will be no place to. 
dwell, These disasters of th 


r there will be famine, 


Py 


¢ will be a plague of grasshoppe 


ast age, formed by bad karma accumulated for 500 
years, are deserved and brought by people on themselves, so there is no way of 
escape, In the kuei-wei year there will be an epidemic,” 

Kung Ch’ang asked, “What should one do to be saved from these disaster 
The Mother said, “For people who sincerely believe there will be no calam 
for those who cultivate the Way, the 


will be no difficulties.” 'p. 185) 


‘The text goes on to describe spirits who protect the 
provides invocations and meditation exercises for warding off danger. Itis made 
clear that only those who adhere to the teachings of this text will he saved from 
the catastrophes marking the end of the era. The Lung-hua ching thus promises 
aid in this fife as well as salvation afier death through re-uniting with the 
Venerable Mother in paradise. Five (sic) “Dragon Flower assemblies” are 
promised in this text, great eschatological reunions of gods and men, modeled 
on assemblies of the Buddha Maitreya. At each of these meetings some of the 
Mother's children return home (pp. 168, 185-186). 

Here again, then, the basic s religious salvation, a new form of 
death, described in mythological terms and accompanied by promises of relief 


imperial children,” and 


jue 


from present dangers. Though Lung-hua ching mythology is not in accord with 
orthodox. beliefs, its ethical teachings are a combination of conventional 
Buddhist and Confucian principles. These teachings are to a large extent 
presented in a negative way, by listing evils to avoid. We have seen above that 
, wealth, and material things brings disasters, and that 
one aspect of the calamities to come will be aliena 


attachment to wine, s 


ion of family members. Other 
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cal 


for celestial punishment include ingratitude for kindness, wasting food, 
cutting up silk gauze, failing to reverence Buddhism, destroying images of gods 
and Buddhas, being unfilial, not living in harmony with relatives, and despising 
the good (p. 187). During Kung Ch’ang’s quest for enlightenment he saw that, 
“the people of the world were given to sexual indulgence and competing for 
fame and profit, and he sighed because they had lost their true nature” (p. 171). 

Ata more positive level, the ethical values of this text are presented through 
the image of Ju-t'ung Fo, the “learned youth Buddha,” who rides around on 
horseback preaching Buddhism. ‘This Ju-t'ung Buddha is a reincarnation of 
Confucius. In the context of advocating the harmony of the Three Teachings, 
our text has the following to say about this interesting figure: 


When the Sage [Confucius] established his teaching, he proclaimed the Way while 
travelling about on horseback. Later, the Buddha Ju-t'ung appeared in the world: 
he wasa manifestation of the Sage who travelled about on horseback to preach the 
Way. Going round to all the states he converted the ignorant, and was considered 
a worthy. He called on the people of the world to maintain a vegetarian diet and 
recite the Buddha’s name, to reform evil and turn toward the good. 

However, it was the last age, and people’s minds were evil and deceitful, with 
all sorts of artifices; there was not one good man in a hundred. So, the gods of 
heaven became angry, and sent down the three calamities and eight forms of 
distress; sentient beings were treated cruelly but did not awaken, Now the last age 
and closer, and peoples’ lives are in danger. 

As the Venerable Old Buddha could not bear this, he sent down the Buddha 
Ju-ung to descend to the world, to save all people and reform their formerly 
wicked minds. Thus, for the first time the wind and rain were harmonious, the 
nation prosperous, and the people secure, waiting only for the Buddha to come to 
restore wholeness. The various schools and sects go to the Dragon-flower as- 
sembly, and the [teachings of the (?)] patriarchs and teachers of each sect can also 
be gathered together in the Lung-hua book. (p. 184)" 


draws closer 


This section ¢ chin (L: 


ntinues by s 


ying that Li p-tzu) saves Taoist 
immortals and priests, Sakyamuni, monks and nuns, and Confucius, lay 
households. Confucius is assisted in the task of salvation by seventy-two fol- 
lowers, including Tzu-lu, Yen-hui, Tseng-tzu, and Meng-tzu (p. 185). 

From this material we can see that the chief implicit value of this text is the 
restoration of lost unity, in particular the unity of the family ofhumankind, It is 


“The sectarians did not invent this image of Confucius as an itinerant Buddhist preacher, In 
the Hai-lu sui-shih APR 4é, preface dated 1149, by Yeh T’ing-kuci SEH, there is a reference to 
a Ju-t'ung p'u-sa fiji $f AE (bodhisattva) in a quote from the Ch'ing-ching fa-hsing ching i FB 
47 #1, a Chinese Buddhist text now lost. In this passage we are told that the Buddha sent three 
disciples to China to preach. The first was the “Ju-t’ung Bodhisattva, otherwise known as K’ung 
Ch’iu” 4L i, the second Yen Hui #41 (an historical disciple of Confucius), and the third Lao-tzu 

£ J. The Ch’ing-ching text is not dated here, but was clearly in existence by the twelfth century. 
‘This reterence is in chiian 13, first section, pp. 1770-1771 in vol. 3 ofa Taipei, 1969 reprint ofa 1598 
edition of the Hai-le 
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a promise of collective paradise and immortality in which the sullerings of this 
life no longer occur. 

‘The fourth type of pao-chiian is characterized by long and complex stories 
illustrating karmic retribution and the value of religious living. I have thirty- 
one such texts, all reprinted in the early Republican period. Except for the Ho 
Hsien-ku pao-chian, which opens with an invocation to Taoist immortals, these 
texts all begin by invoking the presence of Buddhas and bodhisattvas and 
promising to the pious blessings and long life. All those that are complete end 


either with a summary of the moral lessons of the story or with assurances of 
salvation in Amitabha’s paradise. The endings of several include both. These 
books are all composed with the tamiliar alternation of verse and prose sections 
with the verse in rhyming seven-character lines. Though th 
some terms derived from sectarian mythology, these 


may employ 


pao-chiian do nov 
appear to be sectarian in origin or content, but rather are vehicles of more 


tor’ 


generalized moralit 
is discussed above. 


and piety, published for 


ofit by religious book houses, as 


‘The stories in all but four of these texts involve the families of government 
officials, usually of high rank, or those of wealthy merchants. The tales are set in 
the distant past, usually the T'ang, Sung, or Ming dynasties, though one 
purports to goall the way back to the Han. For the most part, the characters are 
located in time and space, though ina stereotyped and obviously fictional style, 


Seventeen of these books begin with basically the same story line, that of a 
wealthy and pious official (or merchant) and his wife, who have everything they 
want except a child. They proceed to beseech the gods and Buddhas for a child, 
through both ritual offerings and acts of benevolence. Eventually, as a reward 
for their faithfulness, the wife, usually beyond normal child-be 
miraculously made pregnant. The result 


aring age, is 
ng child, usually a boy, turns out to be 
a model of intelligence and responsibility who cares for his parents through 
becoming a high official. An alternative pattern is for a girl child to become a 
Buddhist nun who in the end leads her parents to salvation. In some cases the 
child is in fact the inca y or bodhisattva. There can be many 
obstacles on the path to success, but these stories all have happy endings. They 
are intended to illustrate that goodness brings its own reward 

Of the remaining fourteen texts, three deal with family situations in which 
there is only one son or daughter. Here the initial problem is to find a proper 
wife or husband. Another three stories describe the struggles of orphans to 
survive, succeed, and continue the family line. Other main 
ten 


nation of a dei 


haracters include a 


year-old orphan girl, the slave of a wealthy family, an old man who wishes 
to leave the household life to become a monk, and a crown prince in hiding 
whose rightful place has been usurped by the son of'a rival concubine. ‘Thus, 
twenty-six of the thirty-one tales are concerned with family life and its preser- 
vation, Female protagonists form a significant minorit 

The ethi 


al perspective of these books can be illustrated by passages from 
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two of them, First, let us look at a closing summary and exhortation (ch'iian-shih 

wen) from the Chin Pu-huan pao-chtian: “The Chin family were old and had no 

sons; fortunately they did many good deeds, [and] to constantly do good is to 
ave one’s life, ... Heaven does not turn its back on good people, and gave them 
son to continue the family line. They had this son when they were fifty years 
old.” 

Then follows a list of moral exhortations to ten types of people, 
illustrated by a character in the story 

1. Officials: “bring about good order for all the people; do not covet wealth, or 
injure others.” 

2, The wealthy: “aid the poor,” remembering that the “spirits are three feet 
above your heads” [and watching what you do]. 

3. Scholars: “study industriously; there are rooms of gold in books; don't worry 
about being poor. If you study with all your might for ten years why fear 
that your name will not appear on the notice board [with the names of those 
who have passed the civil service examinations}? Look at the son of the Yang 
family [in the story] who gained great merit and a position at court. 

4. Merchants: “be fair in business transactions, and you will become rich, Just 

devote yourself to your business; doing good does it no harm. 

Young people: “be filial and obedient to your parents. Filial children alwa 

obtain a good reward. 

6. Old wives: “ifyou have children, you must teach them the correct principles 
of behavior, and must not allow them to idly roam around, 

7. Young wives: “record in your hearts the ‘three obediences’ [to father, 
husband, and son] and the ‘four womanly virtues’ [right behavior, proper 
speech, proper demeanor, proper employment]. Be obedient to your par 
entsand in-laws; you also want to become a mother-in-law. If your husband 
doesn't act properly, you should urge him [to change his ways}.”” 

8 Unmarried daughters: “read the Classic of Female Sages (Nii-sheng ching); obey 
your parents, study needlework, never go outside to stand in front of the 
gate, Look at the girl in the story who followed these precepts and married 
the son of the Yang family 

9. The licentious: “never reap any good rewards, but just sorely harm their 
bodies and minds.” [Here the example is given of an evil man in the story 


ch 


who goes to purgatory.) 
10. Those who go out to work in the world flit. “go out the gate]: “to seek 
wealth, profit and fame; they just bring calamity on themselves.” 


The specific moral acts that bring rewards are conveniently listed on the first 
page of the Lan-ying pao-chiian. They are to 

+ print morality books (han-s) to exhort the multitudes; 

+ collect paper with writing on i 

+ respect the five grain! 

+ repair bridges and roads: 

+ provide vegetarian food for Buddhist monks: 

+ repair temples; 
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~ give money to the poor: 
+ buy and release living creatures in the spring: 
provide cold tea for travelers in the sammer; 
» provide aid for orphan souls in the autumn: 
+ give wadded clothing in the winter, thus forming good karma: 
+ maintain a vegetarian diet and diligently recite the Buddha's name: 
+ concentrate with one’s whole mind on attaining Buddhahood or immortality. 
ues may be found in Judith Berling’s contribution 
to this volume (chapter 7). We see here a combination of traditional Chinese 
values with those of popular Buddhism, so that aid for the living and dead not 
only expresses compassion, but brings saving merit to the donor as well. Most of 
these injunctions are self-explanatory, but perhaps one should add that releasing 
living creatures is an old Buddhist practice for demonstrating nonviolence and 
gaining good karma. Orphan souls in purgatory have no living families to look 
after them, so ritual offerings on their behalf show compassion, relieve their 
sufferings, and encourage them not to bother the living. Maintaining a 
vegetarian diet has, of course, been a Buddhist ideal from the beginning as a 
symbol of nonviolence, a sign of dedication, and a means of gaining merit, The 
sense of moral causation in Buddhism gives coly ce and direction to ethical 
actions, so that they benefit both giver and receiver, This combination of values 
no doubt gave the pao-chiian a wider appeal 
‘The text I have chosen as an example of this type 
Lin Hsiang pao-chiian (The Liu Hsiang pao-chiian, ilusts 


A discussion of similar v: 


tory text is the Hui-t'w 
4], for which the full 
title is T’ai-hua shan Tzuechin chen liang-shih hsiu-hsing Liu Hsiang pao-chiian ch’iian 
chi [A complete edition of the Liu Hsiang pao-chiian of Tzu-chin town of Mt. 
-hua, (which deals with) two lifetimes of spiritual discipline], two chitan, 
reprinted in Shanghai, 1930. Chou Tso-jen describes an edition printed in 1870 
for which the printing blocks were preserved in the Shanghai city-god 
temple" 


he summary and excerpts he presents are in accord with the 1930 
text. Li Shih-yii lists twenty-one editions of this book, published from 1774 to 
1930 or later, all but the first dating from the nineteenth and twentieth 
centuries.** Glen Dudbridge discusses it under the title “A charter for cel- 
ibacy,” as part of 


‘whole class of pao-chiian [which explore the fate of] pious 
women at odds with their secular destiny.” He suggests that such books were 
closely related to small communities “specially dedicated to the maintenance 
736 as 1 


Iso understands Liu Hsiang 


and welfare of women pursuing a life of celibacy and veget 
discuss in more detail below. Professor Dudbridge 


janism, 


Overmyer, “Pao-chiian,” pp. 32-44 

Chou Tso-jen Hf A. Kua-tow cht [142 (Kowloon: Shih-yung shu-chi 8 JH ffs}. 1969; 
first published in 1937). p-45 

S3LiShih-vii, Pao-chiion, pp. 27 28. 

8° Dudbridge, Muao-skan, pp. 85-89. Celibacy in Buddhism is a symbol of high dedication to 
cutting off the sensual desires that bind one to the wheel of rebirth. 
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nii, the heroine of our text, as part of the tradition of such figures initiated by the 
story of Miao-shan, which is introduced near the beginning of this essay. 
Hence, though the Lui Hsiang pao-chiian is certainly representative of the type of 
literary pao-chiian that became more popular in the nineteenth century, 
derives from an earlier tradition and may have had connections with sectarian 
groups composed of women. 

The book opens with a promise of the blessings that low from listening to it: 
“When the Liu Hsiang pao-chiian is first opened, the various Buddhas and 
bodhisattvas all descend and draw near, and as pious men and women every- 
where listen sincerely, their blessings and life span are increased, and calamities 
dissipated.” 

The story begins as follows: 


Itis generally known that the Li Hsiang pao-chiian first appeared in the Shao-yuan 
reign period of the Sung emperor Chen-tsung (r. 998° 1023).27 In Teu-chin town 
of Mt, T’ai-hua in Shantung there was a man named Liu Kuang who from birth 
was correct and upright, with his mind and nature fair and just. His ancestors 
from of old were a family of loyal and generous good persons, who provided 

egetarian feasts for monks and bestowed alms. In more recent times, because of 
poverty Liu Kuang’s family ... had opened a restaurant, for which they butch- 
ered pigs and served wine. It was a business in which they did evil at every turn, 

Liu’s wife was a very generous and kind woman of the Hsu family, good and 
compassionate. The two of them lived together in harmony and affection, [yet] 
though they were close to forty, they had no children, Fortunately an auspicious 
star drew nigh, and [Liu’s] wife became pregnant. In no time ten months passed, 
and she gave birth to a girl. 

At the time of the baby’s birth there were many auspi 
music and a strange fragrance filled the room. ... Her face was like the full moon, 
her appea s dignified, and her parents were very happy. They named her 
Hsiang nii (Fragrance). 


ious phenomena, while 


By the time Hsiang nii was six or seven years old she understood the need to 
maintain a vegetarian diet, She was filial and obedient to her parents, who loved 
her as much as if'she were a precious jewel. Time passed quickly; soon she was ten 
sui old, good, generous, modest, peaceful, humane, and filial, not lustful or 
avaricious. With a compassionate mind she recited the Buddha’s name. 

Near her home there was a convent for nuns called the Fu-tien an. In this 
convent there was an old nun whose religious name was Chen-k’'ung, who 
meditated every day. She had cultivated her mind and realized the Way. On the 
first and fifteenth of the month she preached about Buddhist dharma and karma, 
to convert men and women. Many came to hear her and all who did praised and 
reverenced her, 


nd were convinced. 


*7'There was 1 so this date reference is either in 


Shao-yuan reign period in the Sung dyn 
error or deliberately fictiona 
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One day while sitting in the shop, Fragrance saw a large number of men and 
women going by carrying incense and candles. She asked her parents where th 
old gentlemen and ladies were going, and her father replied that they were going 
to the Fu-tien convent to hear the old nun preach. (chiian 1, p. 1a) 


Fragrance prevails on her mother to take her to the convent, where they hear 
a powerful sermon about karmic morality, salvation, and the toils of woman- 
hood. The girl is deeply impressed, and upon returning home convinces her 
father to become a pious Buddhist, give up butchering, and open a vegetarian 
restaurant. This new enterprise prosper 
fifteen. 


time passes, and soon Fragrance is 


Now, in the town there is a rich and powerful man named Ma Hsin, who has 
three sons. He is not a Buddhist, and likes to kill things. One day Ma and his 
sons stop at the restaurant after a hunting wip, and Ma is impressed by 
Fragrance’s beauty. He asks that she be betrothed to his youngest son, Ma Yii, 
and without thinking, Mr. Liu agrees. 


Imost a year later Ma Hsin sends a go-between to draw up a marriage 
act. However, Fragrance refuses the gifts she brings, and asks that Ma Yii 
come in person. This he does, and she says that she will marry him ihe agrees to 
ten moral conditions (described below). He is a good man, and assents 
afterwards, Hsiang nii’s parents die of illness, and after a period of 
mourning she marries Ma Yi. Problems begin as soon as she moves into the Ma 
household: her two sisters-in-law are jealous of the attention she receives and 
persistently slander her to their mother-in-law, who is nasty but bides her time, 
Fragrance asks her husband what he does with his time, and sharply 
criticizes him when he replies that he is studying for the civil service exami- 
nations, She says, “What's the use of reading books? ... It's better to study the 


cont 


Soon 


Way; profit lies therein, To be an official for one life is to gain enemies for 10,000 
lifetimes. I am pointing out to you the path to the Western Land. I urge you, 
husband, to take the earliest opportunity to practice spiritual discipline” (chiian 
1, p. 8b). 

When this conversation is reported to Ma Yii's mother she is enraged, and 
orders her son off to school, forbidden to see his wife, He sadly takes leave of 
Fragrance, who says he should obey his mother, and thinks to herself that it is 
appropriate for the husband to study while the wile recites the Buddha’s name. 

With Ma Yd gone. his mother summons Fragrance, berates her, and orders 
her henceforth to work in the kitchen. When she retises to cook game, she is put 
to tending the stove; this she does, chanting Buddhist tunes all the while. (The 
song texts are provided.) 


Fragrance is twice beaten senseless by her mother-in-law for singing and 
ants. She is then banished to work 


having a religious influence on the other ser 
ina vegetable garden, but is beaten again for hiding a rabbit from the two older 
brothers, who were hunting it. Next, she is transferred to live with the family of 
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the clan gravekeeper, but through it all becomes even more devout. The 
gravekeeper and his wife are soon converted and take her as their religious 
teacher, just as a kitchen maid had done earli 

In the meantime Ma Yii has been studying diligently and has attained the 
Asiu-tv'ai and chii-jen degrees. Each time he returns home, but is denied permi 
sion to see his wife, Finally he takes highest honors at the palace examination, 
and is appointed prefect of Ch’ao-chou Prefecture in Kwangtung. 

‘The Ma family rejoices at the news, but the two sisters-in-law are worried 
that Fragrance will lord it over them as the wife of an official, so they falsely 
report that she has had illicit sexual relations. At this she is again beaten by her 
mother-in-law, her hair is cut off, and she is driven out of the house. By day 
she begs for food, at night she stays in old temples, all the while chanting 
Amitabha’s name and preaching to those around her. Soon many are con- 
verted and become her discipl everal examples are given in some detail, 
Fragrance even converts two ruffians who try to rape her in an abandoned 
temple. In sum, she becomes a charismatic religious leader 

When Ma Yii returns home, a loyal maid tells him the whole story, and he 
rushes out to the graveyard to look for his wife. In his hurry, he knocks himself 
unconscious on a pillar, which moves the whole family to look for Fragrance. A 
brother finds her in a country temple, and takes her back to the assembly at the 
graveyard. There her busband urges her to return home with him, but she 
reluses, and goes back to her temple. At this the mother-in-law insists that Ma 
Yii take a second wife to keep up appearances, and after some resistance 
obeys, and marries the daughter of a wealthy family. On the y 
Kwangtung, Ma Yii and his number two wife take leav 
gives her blessing, and urges him to be a kind and just official, saying that when 
they return, all three can practice religion together. 

Not long afterwards, the entire Ma family in Tzu-chin dies of food poisoning 
after eating tainted game at a birthday feast for the mother, a fate ordained for 
theta by the Jade Emperor. Upon hearing the news, Hsiang nii returns home 
and sends a letter to Ma Yii. He, in the meantime, has suddenly become 
unconscious while his soul takes a trip to Purgatory. There he sees his whole 
family weeping in pain and remorse because they had not listened to Fragrance 
They plead, “Son, please ask your wife to save us.” 

After two days, Ma Yii wakes up, just as the letter comes from home telling 
him that twelve members of his family have died from food poisoning. With his 
new wife he hastens to Shantung, there to ask Fragrance to save his family 
from Purgatory. The three of them meditate together, and Fragrance preaches 
a sermon attended by “a large number of gentry, their wives, monks, nuns, 
priests and lay persons. 

Here my copy of this text ends, but Sawada Mizuho’s summary indicates 
that at the end of the story Hsiang nii’s piety does indeed rescue the whole Ma 
family, and that later she, Ma Yu, and his second wife are welcomed in the 
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Western Land. There they are bl 
38 


they will 


ssed by Amitabha, who predicts 
become gods 
‘The explicitly ethical teachings of the Liu Hsiang pao-chiian are those of pious 
lay Buddhism, well summarized in the old nun’s sermon, and in the ten 
conditions for marriage imposed by Hsiang nu. 

‘The sermon is a summary of karma, the doctrine of moral cause and effect: 


Ifyou want to know what happened in your last existence, look at what you are 
going through now. What your next existence will be depends on what you do in 
this life, If you practice religious discipline now, then you will be rewarded. 
However, if you are not willing to maintain a vegetarian diet, read sitvas, and 
recite the Buddha’s name; if you do not reverence Heaven and earth, the gods and 
Buddhas, but rather do evil, kill living beings, steal goods, beat monks and curse 
priests, cheat good people, and commit all manner of crimes in disobedience to 
Heaven, then when your life is ended, your hun soul will go to purgatory and [in all 
of its ten courts} endure a myriad kalpas of suffering. 

When they have paid for their crimes, some will be reborn as cattle, hor 
other domestic animals. Some will be reborn without eyes, hands, or feet, some as 
those who are starving and cold, afllicted with all sorts of illness, or punished as 
animals, All of this is retribution for sins committed in one’s previous existence. 
(chiian 1, p. 1b) 

If [on the other hand] in one’s previous existence one has reverenced and 
esteemed the Buddhist dharma, monks, and the ‘Three Jewels; if one has gilded 
Buddha images, repaired bridges and roads, provided vegetarian feasts for monks, 
bestowed alms, aided the poor, abstained from killing, released living beings, 
maintained a vegetarian diet, read sitvas, and recited the Buddha’s name, then in 
one’s next existence one will obtain the rewards of pure blessings, become a 
Buddha or patriarch or become aan official or minister, with wealth, high position, 
and honor. One will amass gold and jad and grandchildren who 
are good and filial, and blessings and money as one wishes, with all things as one 
wills. These are all rewards for accumula 
(chian 1, p. 1b) 


or 


d goodness in a previous existence 


Fragrance’s ten conditions for betrothal are these: 

Recite the Buddha’s name and reverence Buddhism. 

Be filial to parents and friendly with fellow villagers. 

Stop hunting; dou’t kill living things. 

Don’t be greedy, or injure or cheat others. 

By no means be lustful or sexually immoral. 

Do not lie or deceive. 

Do not act in violent ways, but restrain anger and be peaceful, 
Do not be greedy for the cup; abstain from wine, meat, and strong smelling 
vegetables. 

9. Be merciful; retease living beings and do good 

10. Help the poor. (chiian 1, p. 5b) 


oye es 


pS 


Sawada, Mikan, p. 156 
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These values are reiterated throughout the book. Though the Liu Hsiang pao- 
chiian is still concerned with ultimate salvation, detailed ethical injunctions have 
amuch more prominent place in it than in Ming sectarian pao-chiian, which are 
devoted to doctrine and mythology. This text is a vehicle ofa more generalized 
Buddhist piety, with a strong emphasis on filial devotion. There is a conviction 
throughout that the best way to repay one’s parents is to gain deliverance on 
their behalf. 

The questions “why these values?” and “what do they mean?” of course 
directly involve a discussion of the larger issue of the role of Buddhism in 
Chinese culture, a discussion beyond the scope of this paper. The first trans- 
lations of Buddhist texts expressing many of these values were done in the mid- 
second century \.D., so by the time these pao-chiian were written such principles 
had been known in China for about seventeen hundred years; they were an 
established part of what it meant to be a Buddhist. Values such as abstaining 
from meat, sexual immorality, and hunting were understood as a means of 
detachment from sensual desires. Actions motivated by such desires have an 
inevitable reaction or effect, which continues our present stream of existence 
into another one, beyond death; the quality of our life then is conditioned by 
what we do now, The ultimate goal of such injunctions is to prepare for a state of 
complete detachment and desirelessness. In such a state of mind, one’s actions 
no longer produce elects or residue: at death one is no longer reborn, 
but enters the ineffable dimension of na. However, such an enlightened 
condition may take many lifetimes to attain; in the meantime ethical living can 
produce “good karma,” which will ensure a quick passage through Purgatory 
and a felicitous rebirth thereafter. 

"The pao-chiian support these values because they were produced by persons of 
a Buddhist frame of mind who wrote for a like-minded audience, But of course, 
writing, printing, and distributing such books were acts of merit in themselves, 
so the popularity of these books was not entirely due to the teaching they 
espouse, 

Though the explicit ethical values supported in the Liu Hsiang pao-chiian are 
quite conventional, the chief implicit value is not, because at a basic level this 
text is devoted to the courage, freedom, and salvation of women, Hsiang nii 


is a full-seale religious heroine with great strength of conviction and powers of 
persuasion, just as Miao-shan was. She firmly remonstrates with her social 
superiors, and eventually brings them all around to her side. She endures the 
worst insults and beatings and yet remains ready to forgive. She breaks social 
custom by insisting on her own betrothal agreement, without an intermediary. 
She opposes that most established of waditional values, obtaining office through 
the civil service examination system. When she is eventually driven out of her 
husband's home, she develops her own vocation as a religious preacher and 
leader. And in the end she succeeds, and all the rest depend on her for 
deliverance. 


VALUES IN MING AND CHING 


PAO-CHUAN 251 


From the social point of view, perhaps what is most important is that Hsiang 
nu never really has a normal marriage. The text does not say that she didn’t 
sleep with her husband in their few days together, but she certainly remained 
celibate thereafter, What she values is meditation, not sex and children, There 
is in this text, then, a strong implicit resistance to marriage and all the toil and 
submission it requires. This is made abundantly clear in the sermon preached 
by the old nun, which contains a long section on the suffering and dangers of 
pregnancy and childbirth and other dilhiculties a wife must endure. To be sure, 
the point is made that these are all grounds for being filial to one’s own mother, 
and that a woman should be especially pious so as to be reborn a man. But the 
resentment is strong, and the implication not far off that itis better not to marry 
at all, as the nun herself had not. 

‘The nun notes that when a boy is born, his mother is joyous, the neighbors all 
congratulate her, the relatives are happy, and father and mother love the child 
as if he were a precious jewel. When he grows up he studies books, and perhaps 
becomes wealthy, honored, and famous throughout the world. When he goes 
outhe is honored; when he returns home his wile diligently looks afte 
husband he fulfills his aims and honors his ancestors. 

However, when a girl is born, everyone hates her, and no one in the 


rhim, Asa 


household rej 
mothe 


ces. “We women (ico mii tu) are despised for troubling our 


’s bodies, and for not caring for our parents, When a gitl grows up she 


ied to anothers 


abandons her parents and is m (chtian 1, p. 1b). 


By giving birth to children she befouls heaven and earth, 
and offends the river god by washing bloody skirts. 
Ifshe ison good terms with her mothe 
But if she is not in ace 

she is never able to 


in visit her mother every year or so. 

ord with her mother-in-law’s wishes, 

‘turn to her mother’s home. 

She thinks of the pain in the hearts of her parents, and of when she will be able to 
repay their kindne 

No matter how many pla 


in-law she 


ys you might have, women have always submitted to 
others and served them. 
This is because of serious sins in th 


former existences. (chiian 1, p. 2a) 


se 


When a woman is married to a husband for her wh 
him, Al her joys and sorrows derive from him. After they are married she 
necessarily suffers the pains of childbirth, and cannot avoid the sin of offending the 
sun, moon, and stars with a flow of blood. Now L will speak with you in more detail 
about the sufferings women endure in childbirth, (chiar 1, p. 2a) 


lc life she is controlled by 


Then follows a description of ten different forms of chi 
retribution for past 


Abirth brought on as 
s, including several forms of birth in which the hands or 
feet came out first, or which involve entanglement in the mother’s viscera, 
stillbirth, and so on. The theme is repeated that menstrual blood and the blood 
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of childbirth offend the gods. The nun continues: 


Now the suffering of giving birth which I have discussed, the suffering of ten 
months of pregnancy and of three years of nursing, and after birth, the bitter toil 
day and night of exchanging dry and wet [clothing], these are what is called, “in 
loving a child, there is nothing one won't do 


‘The nun then recites the Pregnancy pao-chilan (Huai-t’ai pao-chiian), which is a 
detailed month-by-month account of the pains and anxieties of pregnancy. 
This text expresses the point of view of one who has been through all this; one 
wonders if it was written by a woman. It begins: 


At the beginning of the first month of pregnancy, the mother does not yet know 
what is happening inside her abdomen, and is afraid she is becoming ill. Half 
anxious, half joyous, she fears the thickness of her body 


This narration continues by describing such problems as sleeplessness, weak- 
ness, and loss of interest in food and appearance. 


In the filth month the child starts to kick, and she [the mother] can’t put on her 
embroidered shoes [because of swollen feet). When the child is born, the mother is 
happy, but must nurse it, wash its clothing, and worry that it may become ill 

In one day a child nurses three times, in three days nurses nine times; but 
a mother’s milk is not like the Yangtze river, nor the sap of forest trees, (chiian 1, 
p. 3a) 


‘The explicit conclusion the nun derives from all this is that children should 
repay the sullering and pain their parents have gone through by “vowing to 
bring about their salvation in the Western Land” (chiian 1, p. 3a). Tt seems 
reasonable to suggest, however, that such material might have led some women 
to question marriage itself, as did those described by Marjorie Topley in her 


“Marriage Resistance in Rural Kwangtung.” Topley writes, 


Aimed expressly at women was the “precious volume’ (pao-chiian) whieh con 
tained biographies of model women... Many of my informants had “precious 
volumes” ... which further emphasize that refusing to marry is not morally 
wrong... 


‘These books were read by women who lived in “girls’ houses” or joined religious 
sects that “stressed sexual equality.” Most of these women were involved in 
making silk, and hence had independent means of support.*? Thus, there was 


*” Marjorie Topley, Marriage Resistance in Rural Kwangtung,” in Women in Chinese Sociely, ed. 
Margery Wolf and Roxane Witke (Stanford: Stanford University Press, 1975), pp. 71-76. For 
other discussions by Dr. Topley of these and similar groups see her “Chinese Women’s Vegetarian 
Houses in Singapore,” Journal of the Malayan Branch of the Royal Asiatic Society 27.1:51~67 (1954); 
‘Topley, “The Great Way of Former Heaven: A Group of Chinese Secret Religious Sects,” Bulletin of 
the School of Oriental and African Studies, 26.2: 362-392 (June 1963); and Topley and James Hayes, 
“Notes on Some Vegetarian Halls in Hong Kong Belonging to the Sect of the Hsien-tien tao: The 
Way of Former Heaven,” Journal of the Hong Kong Branch of the Royal Asiatic Society 8135-148 (1968). 
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a specific social context in which such books as the Liu Hsiang pao-chiian made 
sense, that of religious voluntary associations in which unmarried women 
played an important or dominant role. It seems reasonable to suggest that the 
Liu Hsiang pao-chiian was related to such a group, but I have not as yet found a 
specific reference to this effect. 


CONG! 


DIN 


SOMME 


In sum, there is a curious duality of values in pao-chiian literature. The earliest 
texts focus mainly on religious deliverance, beside which conventional ethical 
injunctions are of secondary importance or even without validity. Here the 
ambivalence is between ordinary piety and the need for the enlightened to go 
beyond it. 


From the late Ming pao-chiian on, the split is between explicit conventional 
values and implicit dissenting ones. In the Lung-hua ching, the chief implicit 
value is the whole structure of sectarian mythology, loyalty, and organization: 
general ethical teachings are not emphasized. In nineteenth-century texts, 
ethical principles are described in much more detail, but a certain tension 
remains between them and the freedom from social restraints demanded by the 
quest for enlightenment. In addition, in some of these texts there is a powerful 
undercurrent of empathy for women. 

Put in another way, this is a duality between Confucianism and Buddhism, 
with Buddhism providing the theoretical support ent. The Po-hsich pao- 
chiian is essentially popularized Madhyamika, with little comfort for Conlucian 
ethical positivism. The ethical theory in this text is thoroughly radical and 
relativistic, an understanding that for the most part was directed to enlighten- 
ment rather than social reform. 

Lung-hua ching mythology is a combination of Taoist and Buddhist themes, 
with but passing references to Confucian principles. When Confuc 
tioned he is described as a popular Buddhist preacher. The Liu Hsiang pao-chitan 
advocates filial piety, but in a distinctly Buddhist form, and with a strong dash 
of remonstrance. Here Buddhism reinforces the old cthical-critical dimension 
of filial devotion, a devotion that popular Confucianism tended to interpret as 
sheer obedience. We have already discussed the strongly Buddhist orientation 
and life style of Hsiang ni, much of which an orthodos nfucian could not 
approve. 

From this perspective, Buddhism at the popular level continued to provide 
an alternative point of view that was institutionalized in religious groups and a 
long textual tradition. However, in the spirit-writing texts of the nineteenth 
century much of this residual tension is lost, except in those books that continue 
the old Wu-sheng lao-mu mythology. From the beginning, most fu-chi texts 
reiterate popular Confucian morality, though with some Buddhist influence 
still evident. 

Ming and Ch’ing pao-chitan were produced by and for persons in a middle 


or dis 


us is men- 
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level of learning and status, neither scholars on the one hand nor illiterate 
laborers and peasants on the other. These texts are important sources for our 
understanding of the perspectives and values of this cultural level. In addition, 
they testify to the piety and moral earnestness of a segment of the Chinese 
population down through the turmoil of late traditional history. For some, the 
old values were still strong, and were being expressed in new ways as that 
history came to a close. 


The Transmission of 
White Lotus Sectarianism 
in Late Imperial China 


Susan Naquin 


WHITE LOTUS HISTORY 

By the sixteenth century, a new sectarian religion had appeared in China, an 
outgrowth of venerable traditions of popular Buddhism and ‘Taoism. ‘The 
Chinese state labeled it heterodoxy, but the religion survived and grew ever 
more popular during the next four centuries. Believers and historians have 
ian organization through 
mes; I shall here employ 


ferred to this religious teaching, and to the sec 
perpetuated, by a confusing variety of 
the generic term in most general use, “White Lotus religion” (Pai-lien chiao) 

‘The new White Lotus religion was characterized by a belietin a female deity 
known as the Eternal Mother (:cw-sheng lao-mu), creator of mankind, and by the 


which it w 


con 


ues and Communication in 


Tam grateful to the participants in the Conferen 
Ming -Ch’ing Popular Culture, and to the organizers in particular, for their comments and 
criticisms. T would also like to express my thanks to the curators of the Ching archives in the 
National Palace Museum in Taipei and of the Ming Ch’ing Archivesin Peking tor theirinvaluable 
assistanee. 
Dates used in the notes are given for each document according to the Chinese lun: 
‘ar/month/day, The reign periods have been abbreviated as follows: YC, Yung-cheng (1725 
CL, Ch'ien-lung (1736-1795): CC, Chia-ch’ing (1796-1820); TK, Tao-kuang (1821 


salendar: 


1850) 
"The term chan $i meant both “teaching” and + 


ect.” [tis this sam igious tradition (hat 
Jame White Lotus. As 
a matter of definition, [ use the term White Lotus religion to refer only to sectarian activity alter 
t500and not before. (Thisis the second phase of fas-chiian development in Overmyer’s chronology.) 


T intend not to deny the religion’s complex antecedents, but merely to indie 


Daniel Overmyer discusses elsewhere in this volume, although not under the 


je the decisive 
transformation I see taking place when the Eternal Mother cosmology and millenarian eschatology 
were combined with sectarian organization and written scriptures in the sixteenth century. 

For a general history of this tradition in English, see Daniel L. Overmyer, Folk Buddhist Religion 
Dissenting Sects in Late Traditional China (Cambridge, Mass.: Harvard University Press, 1976); for 
additional sources in Japanese and somewhat more attention to Taoist antecedents, see T. H 


Barrett, “Chinese Sectarian Religion” (a review), Modern Asian Studies 12: 333-552 (1978). 
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conviction that personal salvation could be found only through adherence to 
the teachings transmitted by her emissaries. These beliefs were first articulated 
by several preachers? who, in the course of the sixteenth century, lectured in 


? The earliest and best known of these teachers was Lo Ch’ing §# ff (1443° 1527), whose five 
books were in print by 1518. Lo Ching’s pivotal role in early White Lotus history makes him 
somewhat difficult to categorize. His pao-chiian do not contain the basic White Lotus cosmology and 
eschatology. For this reason, Daniel Overmyer places the Lo texts at the end of his first phase of fao- 
chitan development. On the other hand, Lo’s life asa preacher and author of sacred texts was similar 
to that of the White Lotus teachers (named below) who may also have emulated him. Furthermore, 
a great many White Lotus believers later came to view Lo Ch’ing (perhaps inaccurately) as a 
founder and patriarch of their religion, Many of those who later called their religion the Lo sect (Lo 
«hiao ¥ Yo had adopted some White Lotus ideas that their patriarch never espoused (at least not in 
print). For these reasons, 1 have preferred to see Lo Ching as the earliest ancestor of White Lotus 

For Lo Ch’ing, see Daniel Overmyer, chapter 8, above, and “Boatmen and Buddhas: 
‘The Lo Chiao in Ming Dynasty Cl History of Religions 17: 284~302 (1978); T'ai-shang tsu-shih 
san-shih yin-yn pao-chiian 7K iH bi = #: BA tis 9% 4 [Precious scroll explaining the highest patriarch 
three incarnations] (hereafter, Tai-shang tsu-shih pao-chiian) (1875 reprint of 1682 edition; 
yii 4 lt private collection, Tientsin), part 1; Sawada Mizuho ## 138%, Hokan no 
brite 80) fF (A study of precious scroll) (Tokyo: Kokusho kankokai [i] # Ff. 1975), 
pp. 101-104; Richard Hon-chun Shek, “Reli 
Popular Thought in Sixteenth and Seventeenth Century China” (Ph.D. dissertation, University of 
California at Berkeley, 1980), pp. 202-251. Evidence on the activities of subsequent teachers and 
their relationship to one another is less full. The most important men appear to have been the 


unnamed author of the Chiu-lien pao-chiian ASE 1é reprinted in 1523, the earliest dateable text 


setting forth White Lotus cosmology and beliefs; Li Pin 4%, founder of the Huang. 
JK iif and active in the 1560s northeast of Peking; Patriarch Yin fi @ll. 1540-1582, a follower of 
ng who proselytized in the 1570s in Chekiang: Patriarch Han P'iao-kao (i $M, active in 


's~ 15908 in Chihli, whose activities are described in the texts of the Hung-yang sect FL BY #3 
and Wang Sen +€ @ of Luan-chou jn eastern Chihli, who had followers at the court of the Waneli 
‘emperor and was arrested in 1595, 

For the 1525 text, see Huang-chichin-tan chiu-lien cheng-hsin kueiechen huan-hsiang pao-chiian 
(SL 4 AA (05 192 CAG HE 4 [Precious scroll of the imperial ultimate’s golden elixir and nine 
lotus (path to) rectilying belief, espousing what is true, and returning to our real home} (hereafter, 
Chinclien pao-chiian) , (1525: Wu Hsiao-ling S84 # private collection, Peking). For Li Pin, see Kung- 
chung tang ‘25 cfs ff [Palace memorial archive], hereafter KCT (Taipei: National Palace Museum) 
14593, CL 28/4/1; Li Shih-yii, Heien-toai Hua-pei mimi tsung-chia STE We ACG FH [Contem- 
porary secret religious sects in North China] (Ch’eng-tu, 1948: reprint ed. Taipei, 1975), pp. 14-17% 
Richard Shek, * Millenarianism Without Rebellion: The Huangtian Dav in North China,” Modern 
China 8305-336 (1982). For Patriarch Yin: Tvaieshang tsueshih paorchian, part 11. For Han P'iao= 
kao, see Sawada Mizuho, “Koyokyo no shitan” 4, BS 0 at#é [Preliminary investi of the 
Hung-yang sect], Tenri daigaku gakuhi MA °F He 24263-B5 (1957); Wai-chi tang * 4 tt [Outer 
court record], hereafter WCT (Taipei: National Palace Museum) CC 22/12/21; James Inglis, 
“The Hun Yuen Men,” Chinese Recorder 36:270-271 (1908); Humn-puan hrung-yang Can-shih chen-ching 
88 CL HAM Ht OE [True sutra of the original chaos red sun lament for the world], (no date, 
Ming edition; Peking: Institute of Religion, Chinese Academy of Social Sciences). For Wang Sen, 
see Dictionary of Ming Biography, 1368-1644, ed. L. C. Goodrich and Fang Chao-ying (New York: 
Columbia University Press, 1976), pp. 587-589: Susan Naquin, “Connections Between Rebellions: 
Sect Family Networks in North China in Qing Chi Modern China 8:437-360 (1982), Lam 
much indebted to Daniel Overmyer, to the Institute of Religion of the Chinese Academy of Social 
ences, 10 Li Shih-yu, and to Wu Hsiao-ling for making it possible for me to consult the various 
tures cited here. 
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public in the cities of north and central China and whose ideas were sub- 
sequently written down and published in “scriptures” (ching) and “sacred 
books” (pao-chitan).> Believers formed small congregations bound by strands of 
teacher-to-pupil ties, and met to worship and to read these scriptures together. 
Some, inspired by their patriarch’s predictions that the end of the present 
cosmic era would be signaled by great catastrophes and by the appearance ofa 
savior sent by the Eternal Mother, rose in rebellion in order to usher in the new 
world, Although outlawed by the Ming (1368-1644) and Ching (1644-1911) 
governments lor their beliefs, deemed incompatible with official orthodoxy and 
conducive to violent political action, communities of White Lotus adherents 
survived and grew in subsequent centuries 
For those who believed, the White Lotus religion provided a process for 
Ivation that did not necessitate r on the temples and priests of either 
popular religion or the state cult, and it offered a community supplementary to 
those of family, village, market, and bureaucracy. It also held out a unique 
promise of imminent and direct salvation in the form of divinely guided 
apocalypse and millennium, In consequence, this religion appears to have had 
a particular attraction for individuals for whom the normal paths to salvation 
Were unappealing or unattainable or for whom ordinary community structures 
were unavailable, White Lotus ideas and organizatic appealing, it 
scems, to those who for all or part of their lives were not completely absorbed by 


jane 


ns wer 


orthodox institutions: men and women who were elderly or without families, 
monks without temples, migrant laborers and other itinerant workers, urban 
immigrants, peasants whose village and temple organizations were dominated 
by others, and so forth.t 

By the carly eighteenth cent 


a variety of different sects (groups of 
had appeared, some 
relying on written scriptures gational life, others emphasizing the 
recitation of mantras and individual yogic meditation. Although uprisings were 
few, government persecution (arrests of sectarians, confiscation of books, de- 

struction of meeting places) slowly intensified; both congregational and medi- 
tational sects nevertheless continued to attract followers, By the 1760s, martial 
arts had heen added to the techniques for circulation of breath and became an 


inere 


believers linked by the bonds between pupils and te 


che 


nd congr 


asingly prominent part of the repertory of meditational seets. In the late 
eighteenth century, a period of population growth and growing social and 


* Books used by White Lotus sectarians commonly had as the final word of their title the terms 
pao-chiian 9 4 or ching #8; in the Ching, believers usually called the books ching or ching-chtian #6 
Daniel Overmyer chooses to use the term pav-chiian, and thus, because not all pav-chian were 
sectarian, be places White Lotus books in the larger context of the emergence and development 
of this genre of popular religious literature. Following Ch'ing usage, I have employed the term 
“scripture” and occasionally “sutra.” [have used “sutra” only when sectarian ching were being 
explicitly chanted like the Buddhist sutras (also called ching) on which they were unquestionably 
modeled. Not all sectarian scriptures, however, were recited like sutras. 

*The hypotheses set forth in this essay about the social contexts of White Lotus sectarianism are 
meant to be suggestive but not definitive. Further research is necessary 
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economic tensions, White Lotus millenarianism found more and more ad- 
herents, and starting with the Wang Lun uprising of 1774, there followed a 
series of rebellions (especially among meditational sects) that lasted through the 
next century.> 

As social order broke down in the mid-nineteenth century and after, sect 
organizations merged with community structures and entire villages adopted 
White Lotus leadership and techniques of self-defense. Ming and early Ch'ing 
editions of scriptures were in short supply and the planchette (/u-ch’) became 
popular as a fresh source of religious revelation; new books were dictated by 
sectarian deities through this technique of spirit writing and became the basis of 
authority for new sects.° These books restated White Lotus eschatology but 
amplified the doctrine to meet the changed world of the late nineteenth and 
twentieth centuries. A variety of urban sects of the congregational sort, many 
with planchette sessions as their primary activity, appeared and flourished in 
the cities of China and among overseas Chinese, At the same time, the Boxer 
(1898-1900) and Red Spear (19208-19408) movements in the countryside 
revealed the continued importance of sectarian organization and martial arts in 
rural North China. By the time of the establishment of the People’s Republic in 
1949, a wide variety of what the new regime termed “reactionary Taoist cults” 
with demonstrable White Lotus antecedents could be found all over China. 
‘They survive today in Taiwan and Southe. 

In order to examine how the White Lotus r 
political, soci 


st Asia. 


igion adapted itself to the 
1, and geographic environment of late imperial China, this essay 
will concentrate on one segment of this historical development, the middle 
Ch'ing. Because there is excellent documentation for the eighteenth and early 
nineteenth centuries, it is my hope that a focus on that period will reveal 
patterns and dynamics of more general applicability.” I shall attempt to show 
how dillerent modes of ting and perpetuating basic values made 


ommuni 


SFor more on the 1774 and subsequemt rebellions, see my Shantung Rebellion: The Wang Lun 
Uprising of 1774 (New Haven: Yale University Press, r@tt), especially pp. 153-159. 

“Daniel L.. Overmye Sectarian Literature: Mid-Ming to ‘Twentieth Century, Part 
U, Spiritewriting ( fuechi $e3€) Texts” (unpublished paper, 1981). 

7’Phe ideas presented in thi 


Values i 


say are based on a large corpus of several thousand documents on 


those White Lotus sects prosecuted by the Gh’ing state in the period t720 to 1840, (Cases dated 
before 1720 are few and fragmentary.) I have been able to look at nearly all the documents on 
White Lotus sects before 1840 preserved in archives in both Taipei and Peking—that is to say, the 
great preponderance of surviving records. The investigations so documented 
about sects discovered by the government, not about the entire universe of CI 
of the st 


on only 


ferreting out sectarianism varied in time and space: for example, the throne took a less 
intense interest in sub-Yangtze China, and temporary bursts of arrests elsewhere often followed the 
discovery ofa particularly oflensive—usually rebellious—group.) This evidence has suggested the 
typology presented here, but to cite all the cases I have seen illustrating each generalization would 
drown the reader in footnotes. I have, therefore, faute de mieux, given citations only for specific 
information mentioned in the paper and cited secondary sources when relevant. 
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possible the survival of the religion and its dissemination to different con- 
stiluencie: 


And in order to contribute to our skimpy knowledge of Ch'ing 
popular religion more generally, I shall also examine briefly the relationship 
between popular sectarianism and popular orthodoxy and try to suggest the 
extent to which White Lotus beliefs and activities may fairly be termed 
heterodox. 

A number of factors aflected the ways in which White Lotus religious values 
were communicated within the changing society of late imperial China. The 
existence of several sect founders whose teachings were carried on by expanding 
networks of pupils (and their pupils) fragmented the religion from the outset. 
The lack of any overall religious anization —no church to regularize doc- 
tine and ritual or to train clergy only further encouraged diversity. ‘The 
hostility of the state, moreover, made contact and coordination between be- 
lievers difficult and hastened subdivision and segmentation. 

On the other hand, an identifiably common cosmology and belief system did 
sist despite organiza' ssion. At first the survival of this religious 
tied directly to those sacred books produced in the late Ming and 
chs who wrote them. These s ory of the 

religious ideology (just as sutras were to Buddhism and the Classics to Neo- 
Confucianism); those who owned and could read and understand these texts 
acquired considerable religious authority. There was thus a felt need to study 
the old texts, to preserve them carefully, and to make more copies for future 
believers, an imperativé made all the more urgent by the eagerness with which 
Ching authorities confiscated and destroyed White Lotus scriptures.* 

‘This emphasis on mastery, preservation, and reproduction of scriptures, 
while providing ideologi ntinuity, might also have limited participation in 
sectarian activities to the relatively literate and well-to-do, but White Lotus 
teachers did not ignore the possibilities for conversion among the large semi- 

- literate and illiterate population. In order to appeal to poor or uneducated men 
and women, some teachers quite naturally reduced their reliance on scriptures 
and tried to popularize doctrine and alter ritual for a nonreading, less affluent 
audience. 


pe 
doctrine w 
to the patria: 


ptures became the repos 


A variety of circumstances thus produced 
organization and activ 


onsiderable diversity in sect 
nwithin 
ally speaking, one was 
characterized by an active congregational life in which recitation of scriptures 
played a central role, the other by a looser structure and a concentration on 
meditation and martial arts. The role of written texts, importance of oral 
transmission, functions of ritual, nature of sect structure, relationship to ortho- 


the diversity two analytically distinct modes. Gener 


“Phe expansion of the printing industry and the increases in education and urbanization during 
this period may also have helped enlarge the au 
Rawski’s article 


ace for books, even unorthodox ones, See Evelyn 


volume, chapter 1. 
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dox popular religion, and social background of the membership all varied 
(relatively systematically) between these two modes, We shall look closely at 
the dynamics of both continuity and change in each type in order to reach a 
better understanding of the general processes by which sectarian values were 
communicated in the Ch’ing period. 


SUTRA-RECITATION SECTS 

Sutra-recitation sects should be seen as part of the long development of congre- 
gational and devotional institutions for pious Buddhist laymen previously 
described by Daniel Overmyer.” Typically, sect members, like monks and 
nuns, practiced lifelong vegetarianism, made a formal commitment to explicitly 
Buddhist precepts, and met regularly to engage in the ritual recitation of 
scriptures. They also performed religious services (especially mortuary rites) for 
the community at large. When possible, believers met in buildings formally 
designated for a religious purpose. Congregational activities were emphasized 
and men and women were allowed to meet together; at the same time, a high 
value was placed on celibacy. In such groups, horizontal ties among sect 
members were strong, and the believer's life was usually very much absorbed by 
religious activities, Vertical connections did exist, however, because like all 
White Lotus sects, these groups were perpetuated by the transmission of 
doctrine from teacher to pupil. Each sect traced its teaching back to a patriarch 
(ideally in the Ming dynasty) and members usually knew the names of past sect 
masters, Because of the central role of sutra recitation, these sects attracted 
relatively literate followers, and because the public buildings and printed books 
necessary to their worship were conspicuous, these groups appear to have 
prospered in cities and away from areas of active government surveillance. 
(Those mid-Ch’ing sects that conformed most closely to this sutra-recitation 
model used the names Lo sect and Hung-yang sect.'°) 

Sutra-recitation sects created a quasi-monastic life for their adherents. Sect 
members made formal, lifelong commitments to a vegetarian dict (as did 
Buddhist and Taoist clerics) and regarded the “breaking of the vegetarian fast” 
(k’ai-chai)) as a serious matter equivalent to leaving the sect. They also formally 
acknowledged key precepts of the Buddhist faith. The most common ritual 
procedure for entering such a sect was to pledge adherence to the Buddhist Five 
Vows (wu-chieh), promising not to kill, steal, drink alcohol, lie, or perform 
immoral sexual acts. Believers also acknowledged the Three Refuges of 


* In addition to other work cited in notes 1, 2, 6, 19, and Bo, see his “The White Cloud Sect in 
Sung and Yuan China,” Harvard Journal of Asiatic Studies 42:615~642 (1982). 

‘There already exists a substantial scholarly literature on the Lo sect. See Overmyer, 
“Boatmen and Buddhas,” and the works cited therein and David E. Kelley, “Temples and Tribute 
Fleets: The Luo Sects and Boatmen’s Associations in the Eighteenth Century,” Modern China 
8201-391 (1982). For the Hung-yang sect, see Sawada Mizuho, “Koyokyo no shitan.” 
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Buddhism (san-kue? ), the Buddha, the Dharma (Buddhist law), and the Sangha 
(religious community).!! Sect members also imitated monks and nuns by 
taking religious names (_fa-ming), with members of one sect or one generation 
often using a common element to emphasize the role of the community as a 
surrogate family. 

Celibacy, although not required of men and women who wished to enjoy the 
rewards of a pious life without giving up a family, was still prized. The existence 
of all-female sects and the creation of halls for residence during celibate periods 
in the lives of believers (for example, for men living away from home, or for 
unmarried or widowed women) made a partially monastic life possible.'? It 
appears, in fact, that this sort of sect was especially appealing to women, 
providing them with a supplementary community, new avenues for education 
and leadership, and an escape from their families. 

‘The assembly (hui) was central to the life of members of this type of White 
Lotus sect. It was the occasion when members met together as a group and 
was the locus for their congregational devotions. These assemblies also distin- 
guished sectarian worship from that of ordinary popular religion (where such 
meetings had few counterparts). The frequency of assemblies could vary 
widely. At their most intensive, sects met tw month, on the new and full 
moon (the first and fifteenth day of each lunar month), and then on certain 
other special days during the year. Some sects imitated monasteries by meeting 
to take their scriptures outside to be aired (shai-ching) every year in the sixth 
lunar month, In others, a teacher's birthday or deathday might be the occasion 
for an assembly. To the normal offerings made by the ordinary person to 
ancestors or toa particular domestic or neighborhood god,'® White Lotus sects 
added worship of their own deities; assembling for such worship emphasized 
their separate community. Regular and frequent sect assemblies promoted 
solidarity and formalized it through collectively performed rituals. (‘The possi- 
bilities for community life may explain why sectarianism appealed to people 
who had no immediate family or permanent residence.) 

Assemblies would usually take place in the homes of sect members or of a 
senior teacher, but believers also tied, when possible, to establish separate 


{1 In his description ofa Lung-hua fiaF sect in Amoy in the late nineteenth century, J.J, M. de 
Groot gives a lengthy and detailed account of an initiation ceremony in which strong similarities to 
monastic ordination are pointed out. See Sectarianivm and Religious Persecution in China (Amsterdam, 
1903-1904; reprint ed, Taipei: Ch’eng-wen, 1971), pp. 204-215. Public declaration of these vows 
was also a common way of proclaiming oneself a devoted lay Buddhist in the twentieth century. See 
Holines Welch, The Practice of Chinese Buddhism, 1900-1950 (Cambridge, Mass.: Harvard Uni- 
versity Press, 1967), pp. 317. 358-364. 

12 Foran example ofan instance when several male believers demonstrated their commitment to 
celibacy by the extreme gesture of voluntary castration, see WGT, TK 3/12/22. 

13 For daily religious practice, sce Stephan Feuchtwang, “Domestic and Communal Worship in 
“Taiwan,” in Religion and Ritual in Chinese Society, ed. Arthur P, Wolf (Stanford: Stanford Unive 
Press, 1974). pp. 107-114 
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rooms or buildings for their worship. These places, probably modeled on 
temples or ancestral halls, were called, variously, “halls for purification” (chat- 
Vang), “halls of retreat” (an-t’ang), or “scripture halls” (ching-tang). In the 
absence of government prosecution, there appears to have been a develop- 
mental cycle (common to most cults in China) from ordinary rooms in private 
homes to particular rooms in such homes, to small separate buildings nearby, to 
large independent halls with endowed property. Separate halls served several 
purposes. They could be places of temporary or permanent residence for 
members, and they could house a permanent altar to sect patriarchs and deities. 
Images of patriarchs were most common; those of the Eternal Mother or of 
the Buddha Maitreya (the savior to come) were rarer. In these halls, believers 
could also store objects necessary to their worship: candles, incense, musical 
instruments, and scriptures. The public nature of any hall, however, con- 
stituted a danger for the community. The government knew that the existence 
of sectarian buildings signaled the presence of a wealthy and numerous White 
Lotus community and, when discovered, these halls were taken over and either 
destroyed or converted to public use.!* 

‘The primary activity at sect assemblies (wherever held) was the collective 
recitation of sacred scriptures (sung-ching). Such chanting was normally com- 
bined with the presentation of offerings to sect deities and the consumption of a 
vegetarian meal by participants. Some sects may have had endowed land that 
generated a regular income, but usually money had to be contributed for each 
assembly toward the pu ase of incense, offerings, and food. 

Detailed descriptions of sutra recitation are rather rare, and there w: 
variation from group to group and over time. In most case: 
sutras by Buddhist monks and nuns appears to have provided the model 
When the group met, they bowed to the altar and to the scriptures themselves, 
lighting incense and offering fruit or tea (as was also done in ordinary wor- 
ship'®), Then they sat and chanted the scriptures in unison, simultaneously 
beating out a rhythm with the tok! tok! of the wooden-fish drum and the ding! 
ding! ding! of the brass-bowl bell. The length of such meetings probably varied 
with the leisure time of the participants but typically would have been no more 


s surely 


the chanting of 
35 


444 particularly intense government campaign to locate and tear down sectarian halls occurred 
in the mid-eighteenth century. See David E. Kelley, “Sect and Society: The Evolution of the Lo 
Sect Among Grain Tribute Fleet Boatmen, 1700-1850,” paper presented at the Conference on 
Orthodoxy and Heterodoxy in Late Imperial China: Cultural Beliefs and Social Divisions 
(Montecito, California, August 20-26, 1981) 

5 For descriptions of recitation of sutras by monks, see J. Prip-M¢ller, Chinese Buddhist Monasteries 
(Copenhagen, 1936: reprint ed. Hong Kong: Hong Kong University Press, 1967), pp. 365-367: 
Welch, chap. 3. For White Lotus practice: Overmyer, Religion, pp. 186-188. 

‘Ordinary home or temple worship might involve a variety of offerings. See Feuchtwang, pp. 
110-111, and Arthur Wolf, “Gods, Ghosts, and Ancestors,” in his Religion and Ritual, pp. 176-182. 
By Feuchtwang’s criteria, these White Lotus offerings were relatively “pure,” characteristic of those 
presented to the highest gods. 
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than several hours a day. Sect members described the purpose of sutra reci- 
tation only in vague language— “dispelling malevolent influences and attract- 
ing good fortune!” —but their chanting was surely intended to acquire 
karmic merit for the reciters and for others to whom they, like Buddhist clerics, 
could transfer such merit. 

As would seem obvious from the central role of sutra recitation, possession of 
religious books was crucial to the operation of these sects. “fone is not familiar 
with the scriptures,” said one text, “it will be difficult to understand about life 
and death.” '® Despite the post-sixteenth-century increase in printing in China 
that made popular literature available to an unprecedented degree, sectarian 
scriptures were still rare in the eighteenth century. Joining a sect meant gaining 
an opportunity to see and hold these books, to learn to chant and to read them, 
and perhaps even to make handwritten copies. Teachers, like monks, may have 
lectured on the scriptures and taught reading indirectly through character-by- 
character explications.'” 


The books most commonly found in the possession of sutra-reciting sects in 
the middle Ch’ing were those associated with two important sixteenth-century 
teachers later revered as the patriarchs (dw) of the Lo and of the Hung-vang 
sects: Lo Ch’ing (fl. 1500) and Han P'iao-kao (fl, 1580), Five texts are attri- 
buted to Patriarch Lo, and in the centuries after his death these books were 
treasured and read by sects using various names. In their original printed 
editions, these books present the salvationist message of late Ming popular 
Buddhism, use relatively abstract language (“boundless emptiness is the body 
of the limitless”), and do not contain the cosmology and eschatology associated 
with the Eternal Mother.?° The late Ming scriptures identified with Patriarch 
P'iao-kao and his teachings,* although not the earliest texts to do so, set 


"Tris difficult to tell ifthe gene 
believers reflect a shallow understanding of the philosophical underpinnings of the religion or the 
hostile atmosphere in which deposit recorded. 

‘8 Taicshang tsu-shih pao-chiian, part WI, p. 12. 

1°-The fact that commentaries were written on these texts (just as they were on Confucian 
Classics) suggests that sect teachers were in the habit of explaining texts to students. One com- 
mentary on the Tan-shih wu-wei chiian 6h Nk fe 15, % [Scroll on nonaction and lamenting for the 
world], for example, gave the pronunciation of unusual characters. See Overmyer, “Ming Dynasty 
Popular Seriptures: An Introduction to the Pao-chitan of Lo Ching and His Wu-wei Chiao” 
(unpublished paper, 1976), pp. 11-12. 

2©Overmyer has analyzed these texts in “Boatmen and Buddhas” and “Ming Dynasty 
Scriptures.” A few pages from these books are illustrated in Fou Si-houa (#42 #é “Catalogue des 
Pao-kinan,” Mélanges Sinologiques (Paris: Université de Paris, 1951), p- 46. 

2* Sawada Mizuho lists twenty-one Hung-yang sect scriptures in his “Koyokyd no shitan"; 
several of these provide information on Han P'iao-kao himself, Atleast seven of these titles appear to 
be clearly distinct scriptures dating from the Ming. See also Huang Yi-p'ien 9 #7 iil, P's-hsich 
hsiang-pien Wi 5 #43 [A detailed refutation of heresies} (1883), where most of these texts are 
mentioned or quoted from. Some of these scriptures borrowed the ames (and perhaps the content) 
of Lo Ch’ing’s five books, simply adding hung-yang or hurt-juan to the title. 
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forth the historical vision that shaped the thinking of White Lotus believers: the 
story of the Eternal Mother's concern for the suffering of her human children, 
her decision to send a teacher (here, P'iao-kao) who will reveal the path to 
salvation, and the promise of deliverance by the Buddha Maitreya. (Later 
books claiming to represent Lo Ching’s teachings also incorporated this 
message.) A number of penance texts (used especially in Hung-yang sects) were 
important in the performance of funeral rites (of which, more below) and 
describe how one can be saved from the torments of hell.?7 

Scriptures printed in the late Ming continued to circulate during subsequent 
centuries. Routine loss, confiscation by the state, an increase in the number of 
believers, as well as the Buddhist injunction to disseminate and distribute 
sacred books as an act of piety, all encouraged reprinting and copying. In a 
Hung-yang scripture reprinted in Shantung in 1697, to cite only one example, 
the sponsor noted, 


[This edition] follows the Ming dynasty version in the possession of my ancestors. 
My family and the people in our assembly have together contributed [to this 
reprinting] as an expression of our hearts’ desires. If anyone wishes to eprint 


{further}, please ask for the woodblocks so that this may be carried out.?3 


New books were also produced. Early Ch’ing scriptures often imitated 
earlier books and retold the lives and teachings of Ming patriarchs, adding 
similar descriptions of later disciples. The T’ai-shang tsu-shih san-shih } u pao 
chiian [Precious scroll explaining the highest patriarch teacher's three incar- 
nations], printed in 1682, for instance, contains an account first of Patriarch Lo 
and then of two followers, Patriarch Yin (1540-1582) and Patriarch Chao 

~1646), who were allegedly his reincarnations.* Ch'ing government 
records give ample illustration of the desire of sect leaders to create their own 


22 Many penance (ch'an tif) texts are discussed in Huang Yii-p'ien. See also, inter alia, KCT 
3, GL 48/9/17; KET 24036, CL 34/1/22; KCT 15334, CL 28/6/28. 
‘One volume from this printing was discovered in 1817, confiscated, and then burned. Shang- 


Lo scripture A°u-kung sow-hoo chiian 2) 4853H te (Scroll on enlightenment through religious aus- 
terity: there was another reprinting in 1798 using a printer in Kiangsi and woodblocks from a 
family of sect members, SYT 255-256, CL 21/2/22; Sueshou teng-chi fj F-%dz (Daily record], 
hereafier SSTC (Taipei: National Palace Museum) CG 19/5/20; Overmyer, “Ming Dynasty 
Scriptures,” p. 9. 

2*'This text makes clear that by the end of the sixteenth century, White Lotus cosmology had 
been fitlly accepted into some Lo sects. There is archival evidence for the continuation of this sect 
imto the early nineteenth century. See KCT: Secret society category fifi Ril, hereafter KCI 
NM (Peking: Ming-Ch’ing Archives) 461, for documents on the 1814 case of Wu Tzu-hsiang 
4L-£ GF. There we learn how a pupil of Wu's collected between 1000 and 2800 cash from each of his 
twenty pupils (a total of 20-56 taels) in order to reprint Patriarch Lo’s five books, References to the 
Eternal Mother and to the three cosmic eras and their three buddha-patriarchs are to be found in 
the lives of patriarchs Yin and Chao but not Lo 
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books (both to enhance their own prestige and to supply written materials 
where lacking), but not many were educated enough for such work. For those 
who were, the hazards and expenses of printing usually meant that copies had 
to circulate in manuscript and could not easily be widely distributed. In an 
atypical case in the 1810s, an ambitious boatman named Fang Jung-sheng 
composed six books in an astonishing 130 volumes (#s'e). All were written out by 
hand; they were eventually confiscated after Fang’s arrest and circulated no 
further.?> Occasionally one finds sect leaders who relied on spirit mediums to 
give added authority to their own pronouncements, but there are few instances 
of texts transmitted through such an intermediary.2® (By the nineteenth cen- 
tury, as mentioned above, spirit writing using the planchette became a popular 
way of creating new texts.) In general, new scriptures lacked the prestige of the 
old, richly bound, and beautifully printed Ming volumes and rarely became 
widely known. 

It is difficult to estimate the number of White Lotus scriptures in circulation 
at any one time. In general terms, the number of Ming editions diminished 
while the number of handwritten books increased. At least two thousand books. 
(nearly four hundred different titles) were seized and destroyed by the govern 
ment between 1720 and 1840.27 We will never know how many were not 
confiscated, At least until the middle of the eighteenth century, texts a 
with Lo sects existed in large quantities. In 1734, for instance, the magistrate of 
Kan county (the seat of Kan-chou prefecture) in Kiangsi arrested a sect 
member who owned seven copies of the Lo-ching (Lo sc 
who had forty-seven volumes (chian) of sectati 
three, a monk who had six, a widow with six left to her in a trunk, a group of 
people who owned nineteen between them, and three other men who had six 
copies each of the Lo-ching, Four months later, the same magistrate had located 
970 more copies of the Lo-ching.28 

‘Texts associated with Hung-yang sects, although they turn up throughout 
this period, were not discovered in such large quantities. Few individuals 
owned more than one book, and those books were as often handwritten as 
printed. (This situation seems to reflect a somewhat less affluent and geo- 
graphically more scattered membership.) Several official investigations into 
Hung-yang sects in the early nineteenth century reveal, however, that sect 
teachers occasionally had relatively large supplies. In 1817, a man from a 


sociated 


pture), another man 


n books, one who had fifty- 


25Chiin-chi-ch'w lu-fu tang WOR 8H [Grand Council copy archive, peasant uprising cat- 
egory SEC 1K J]. hereafter CCT-NM | Pekins ing Archives) 2764, CC 20/9/14. 

2©The clearest reference to such a practice apparently involved trickery. In 1766, a Hupei man 
confessed to deceiving others by first writing a book himself, and then giving it to a spirit medium to 
memorize so that he could pretend te transmit it from a god. CCT-NM Second Supplement 
(hereafter COT-NMSS) 54:1, CL 31/5/19. 

2”"This figure represents my own calculation from evidence I have seen so far 

8KCT 10568, YC raizi2t: KOT 9445, ¥ 


Mi 


2/tr/20. 


2660 SUSAN NAQUE 


county near the Grand Canal in Shantung who counted himself the twelfth- 
generation disciple of Patriarch Han P’iao-kao had eighty-eight volumes of 
religious literature. Of these, sixteen books (in twenty-one volumes) were 
singled out for their sectarian content, but of those sixteen, only four were 
printed, In another investigation in 1814 in Peking, another sect teacher had 
nineteen different scriptures—thirty-five volumes—but no more than half of 
them were clearly sectarian.2? 

These examples are indicative of the quantities of books usually available. 
‘They also illustrate that sutra-reciting sects did not limit themselves to White 
Lotus scriptures but, out of'a combination of necessity and perceived compat- 
ibility, acquired and chanted more orthodox books such as the Chin-kang ching 
(Diamond sutra], Hsin ching [Heart sutra], and Kuan-yin ching [Kuan Yin sutra]. 

‘To illustrate the content of a single scripture and its survival over time, let 
us look at an early dateable White Lotus text: the Huang-chi chin-tan chiu-lien 
cheng-hsin kuei-chen huan-hsiang pao-chiian [Precious scroll of the imperial ultimate’s 
golden elixir and nine lotus (path to) rectifying belief, espousing what is true, 
and returning to our real home], hereafter, Chiu-lien pao-chiian. One surviving 
copy of this book was printed in 1523 and consists of two large (15 by 4 inch) 
rectangular printed volumes in the accordion-folded style typical of Buddhist 
sutras, with large-type characters, brocade covers, and woodblock illustrations. 
at the beginning and end of each volume. ‘The text (in twenty-four chapte 
describes how a patriarch (called the Imperial Ultimate or Wu-wei Patriarch, 
but never named) sent to earth by the Eternal Mother, revealed the path to 
salvation, left this book, and returned to paradise. 


‘The true patriarch came quietly into this world, 
Disguising his identity and living among us, 

Secretly teaching the golden el 
Mier the three assemblies, we shall all return to our origin. 


Much of the text (possibly derived from actual debates during his lifetime) 
consists of the patriarch’s answers to questions posed by individuals secking to 
understand his system; White Lotus cosmology and eschatology are thus ex- 
plained in language that is relatively concrete and straightforward. ‘The pa- 
triarch also urges believers to burn a stick of “returning-home incense” and 
teaches them the Three Refuges and Five Vows and a special technique of 
meditation that enabled one to travel to see the Eternal Mother in the “heaven 


2 WOT, CG 22/12/21: Chiao-pu tang $I Hit [Suppression and arrest record book], hereafter 
OPT (Taipei: National Palace Museum) $35, Ci 1. The best-known confiscation of White 
Lotus scriptures was carried out by Huang Yu-p'ien, an energetic magistrate of the Tao-kuang 
period. Serving first in Chii-lu and then in TSang-chou (both in Chihli), Huang collected twenty 
different pav-chiian in 1833 and thirty more (of which only five were duplicated) in 1839. He 
discussed these books in his P’y-hsieh hsiang-pien, a work in which he attempted to demonstrate the 
implausibility and heterodoxy of the White Lotus religion. 
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beyond the heavens.” The text is full of phrases in which simple terms are 
invested with a new and special meaning: “recognizing the patriarch and 
returning to one’s roots,” “attending the Dragon Flower Assembly,” “seeing 
our Mother, receiving verification, and registering one’s name,” “securing 
one’s fate and one’s nature,” “entering the holy womb, never to be reborn.” 3° 
Such phrases recur throughout most White Lotus scriptures. 

We know that the Chiu-lien pao-chiian dates from at least 1523, but details on 
later editions are fragmentary, There were reprintings in 1693 and in 1899 
(both in Soochow ), and another in 1g09. No fewer than eight copics of this book 
were confiscated by the Ch’ing government —in 1775. 1788, 1805 (two copies), 
1814, 1816, 1817, and 1823—in widely separated parts of China (Kansu, 
Shensi, Shantung, Chihli, Honan, Kiangsu, and Kwangsi). Some of these 
confiscated hooks were printed, some handcopied. Several other copies sur- 
vived and found their way into the hands of scholars in the twentieth century. 
Three of these were tw 


volume Ming editions; two others were one-volume 
abbreviations, one with a new preface dictated by planchette.*! 

Sutra-recitation sect members not only chanted sacred books as monks and 
nuns did, they also acted more generally like religious professionals. Many se 
provided mortuary rites for members. One purpose of funeral rites in Chinese 
society was to expedite the passage of the soul of the deceased person through 
the underworld (that is, to assure a speedy and better rebirth), Such services 
ordinarily ranged from the simple to the very elaborate. They were one of the 
important services that Buddhist and Taoist priests performed for communities 
and were the main source of their livelihood. By their own admission, sectarians 
supplemented the orthodox. professionals and performed funeral services not 
only for followers of their religion but for other people who were too poor to 
atlord monks or priests.*? (‘The frequent membership of monks in White Lotus 
sects probably made it easier for believers to acquire these skills.) Such mor- 
tuary rites could include recitation of entire sutras (some sectarian, some not) 
and of shorter penance texts (ch’an) that could cancel the bad deeds of the 
deceased by transferring merit already stored up by others, As White Lotus 
scripture halls imitated the traditions of monastic Buddhism, so sectarian 
funeral rites copied other less prestigious but lucrative clerical services. 

Some sects provided a more informal (and less conspicuous) service: supply- 


ts 


2 Chiuclien pao-chiian. ‘The verse comes from chap. 5 

Huang Yi-piien 4.23.27: CCT-NMSS 106, CL y9/4/o: KOT 50279, CL 52/2/27: KOT 
54485. CL 53/7/19: SYT 4a-30, CC 10/5/7; WCT (Peking: Ming-Ch'ing Archives), hereafter 
WGT-P, 93, CG 19]2*/4: Nasiwen-i-kung tsou-i 36 C8 2098 oft [The collected memorials of N: 
reprint ed. Taipei, 1968) 42.4145. Cl 53-56, CC 
{CT-NM 2297:6. CG 10/5/21; KOT- ait, CC 21/1/10, For 
surviving copies, see n, 2, above; Fou Si-houa, p. 61; Li Shib-yii, Pau-chian tsung-le YC 853 [A 
comprehensive bibliography of sacred scrolls] (Peking: Chung-hua «> #, 1961), number 167. 

“EKCT-NM 49022, CL 4o/2/21. Formonks, Welch, Practice of Chinese Buddhism, pp.gg, 491, and 


chap. 7. Laymen were not supposed to perform these services 
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ing passports (/e 


in) that would expedite the soul’s passage from the under- 
world into paradise. These passports probably resembled those made up and 
sold by priests and monks.33 They were single sheets of paper or silk cloth, with 
writing on them that invoked the power of sectarian deities, and on which 
official-looking seals were usually stamped. Sect members printed up the forn 
in bulk, leaving blank spaces for the name of the bearer; then the passports were 
sold to individuals or to the relatives of deceased people. The papers would 
either be burned or placed in the coffin on the chest of the corpse (two copies 
may haye been used) so as to be near at hand in the underworld. The /veyin 
could be used by anyone, sect member or not. 


Similar documents were available for White Lotus adherents exclusively, 
documents that attested to membership among the elect and assured exemption 
from the cycle of rebirth and entry into the Eternal Mother's paradise. Drawing 
on the language of their scriptures, some sects called these documents “con- 
tracts” (ho-t'ung). New members were given a set of four sheets of paper: two. 
consisted of religious passages to be chanted, two constituted the ho-t’ung. The 
contracts were pieces of yellow paper on which the bearer’s right to passage 
through the underworld was asserted and sect membership guaranteed so that 
the bearer “could have his name checked off'and then be led to the Golden Cit 
ferried across [the Sea of Bitterness] on a silver boat.” 34 The idea of providing 
documentary proofofmembership among the elect (_yu-yuan) was characteristic 
ofall White Lotus sects, and references to the process of registering one’s name 
and then, upon arrival in Cloud City to attend the Dragon Flower Assembly, 
having one’s name compared and checked off (tui-hao) are ubiquitous in White 
Lotus scripuures.?$ (This approac! 
bureaucratic practices pervaded Chinese popular culture.) 


vation also reflects the extent to which 


The above discussion has set out in general terms the constellation of 
characteristics typical of one kind of White Lotus sect, The historical reality 
was, of course, not only far more complicated but also constantly in flux, There 
were sects that closely resembled the prototype and did so for long periods of 
time; others evolved away from it. Preliminary data suggest that “classic” 
sutra-recitation sects —the best examples of which are the early eighteenth- 
century Lo sects—flourished under certain conditions. An understanding of 
these conditions can help explain why these sects had to change if they were to 
be successful elsewhere. 

Sutra-recitation sects could take their fullest form not only when public 
meetings and the construction of buildings for worship were possible but also 


4 There are illustrations of this sort of passport in Henri Doré, Researches into Chinese Superstitions 
(Shanghai, 1914-1938: reprint ed. Taipei: Ch’eng-wen, 1966), 1:69-79. 

KCT 47961, CL 49/4/26; KCT 48015, CL 49/5/4: KCT 50279, CL 52/2/27; SYT 292-295, 
CL 52/3/25 CCT-NMSS 58:7, CL 18/85, 

35 See the Chiu-lten pav-chitan, chap, q and 19. 
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when members were literate enough to read and understand the texts, leisured 
enough to have the time for frequent meetings, and wealthy enough to support 
the infrastructure of halls, scriptures, and religious objects. And because stat- 
utes accumulated banning all White Lotus sects, believers could therefore 
practice their religion most freely and safely when and where government 
scrutiny was minimal. Preliminary evidence confirms that well-developed sects 
of this type were most likely to be found in cities, and particularly in the large 
and busy cities of Peking and of the Lower and Middle Yangtze. There, sects 
had large memberships (hundreds or thousands of individuals), many books, 
and complexes of well-established halls. (In most big cities, with the exception 
of Peking, government and elite interest in sectarian activities was apparently 
minimal.) 

Members of monastic communities could devote all their time to religious 
activities because they were [ree from the concerns of daily life and because they 
belonged to an institution that gave them both discipline and training, Sutra- 
recitation sects emulated these conditions but accommodated them to the lay 
person’s life. Their communities were only partially (and intermittently) sep- 
arate, they had only occasional leisure for their activities, and their religious 
training was far less intense. Maintenance of this lay devotional life could be 
difficult and expensive. A government investigation that destroyed scripture 
halls, confiscated books and objects, and disbanded the community would 
require that the group renew its commitment and slowly and 
cumulate new resoure eate the old life. Lo sects located nea 


efully ac- 


in order to re 


the southern terminus of the Grand 
cutions of the mid-eighteenth century. 

‘Those sutra-recitation sects located in uncongenial environments found it 
difficult even’ to build and then maintain the simplest of infrastructures. 
Consider the problem faced by nine men from a village in Po-chou, Anhwei, in 
the late eighteenth century.*® Several of them had learned about religious 
books, sutra recitation, and vegetarianism in their youth from older members of 
their families. As elderly men in 1781, they decided to revive thes 
to hold an assembly. Wang Fu brought a Lo sect scripture and some other 
material used by his deceased grandfather; Liu P’ei had similar items belonging 
to his mother; zu-ching retrieved a Lo scripture from descendents of an 
acquaintance; Li Shih-teng inherited one volume from a maternal uncle. In 
these scriptures, we are told, were recorded the Five Vows and words urging 
people to do good deeds. Then, 


nal never recovered from the prose- 


tivities and 


[because] they wanted to dissipate calamities and attract benefits, they went to 
Wang Fu’s house on the new and full moon each month and chanted. 


3° Ta-Ch’ing licch’ao shih-lu Sci 66 98 WCE [Veritable records of successive reigns of the Ching 
dynasty], hereafter CSL (Mukden, 1937; reprint ed. Taipei, 1964) g80.10-11, CL 40/4/10; KCT 
42617, CL 47/9/20 
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Subsequently [five other men, here named}, all of whom knew Wang Fu well, 
came to his house to listen to the chanting. Then they learned to recite the words of 
the scriptures for themselves. 


‘Two of these converts then s 
borrowing a volume from a friend, the other obtaining five scriptures from a 
deceased relative and then copying Wang Fu’s Lo ching. Thereafter, in addition 
to the twice-monthly assemblies, ifanyone in the household of a member of this 
group fell ill, all would meet at that person's home to chant the sutras in order to 
“dissipate this calamity.” and then share a vegetarian meal. 

This sect was not highly institutionalized to begin with: they had no separate 
hall or objects of worship. On the other hand, memory of past practices 
(organizational and ritual), literacy, and the easy availability of texts made it 
possible for these men to recreate with little alteration the pious activities that 
had been interrupted by a hiatus of more than twenty years. The ease with 


sught out copies of books for their own use, one 


which Lo scriptures were obtained was obviously critical to the success of this 
group. 
The case of another sect, this one in P'ing-yuan County in Shantung, 


st the 
lage in 


illustrates continuity under even more adverse conditions.” Since at lea 
middle of the eighteenth century, members of the mily from a v 
this county had practiced their sectarian religion. They owned printing blocks, 
wooden seals, and a trunk full of scriptures that had been handed down for 
generations. The sect had expanded or contracted its activiti 
the leadership of this family. In the spring of 1822, because sect members had 
recently been reciting sutras only by memory and at home, Sun Wen-chih (into 
whose hands the books and other items had been transfered seven years before) 
decided to revive the regular assemblies of believers that had characterized past 
practice. He called together two dozen sect members from the vicinity and 
arranged that each would serve in rotation as an assembly head. Every month 
they met in one person's home and there made offerings and chanted scriptures 
brought by Sun. When people in the community at large asked for their 
services, the group went to funerals or to the home of a sick person to chant. 
(Some thirty-three people requested such help in a period of twenty months.) 
Although the Suns had in the past financed the reprinting of'a scripture, most 
members of the group did not own one. 

In the two examples given above, s 


un fi 


in response to 


{s as a group made money by the 
performance of funeral rituals. Because both free time to engage in religious 
activities and the reprinting of books required money, sect members who were 
not wealthy were led to find ways to generate income. The Ch’ing state 
regarded such activities as the misuse of religion for deception and personal 
profiteering; ~ ignorant countryfolk in order to make a profit for 


WET. TK 3/11/24 
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oneself” was an oft-repeated charge against White Lotus adherents.** Books, 
images, and offerings had to be paid for, however, and leisure too w 
the cases just described, groups of believers performed services for the public for 
pay, and individuals donated money and food to their group. These “profits” 
were thus shared and used to benefit the sect as a whole. 

Other, poorer groups undertook different money-making activities, and it is 
in this context that the other-worldly passports and contraets (described above) 
printed by some sects and sold on demand can be understood. A particularly 
expensive silk /u-yin was sold in 1769 in Kiangsu » tacls, a substantial sum; 


as costly. In 


Da 


paper passports cost a fraction of that amount but if produced and sold in large 
's represented a considerable income.*? Enterp! 


quanti 


ing sect teachers, 
copying the services offered by Buddhist and Taoist professionals, had found 
new ways to serve their pupils’ needs and to recruit among the population at 
large. 

The Sun family sect also illustrates the fact that when large numbers of books: 
were unavailable, the continued existence ofa community of believers could be 
dependent on the leadership and resources ofa single teacher and on memory 
not only of rituals and sect structure but also of the sacred texts themselves. 
Even without halls or books for everyone, this group was able to re-establish a 
pattern of assemblies and to generate an income. F\ 
ion in and abandonment of religious activities, reli 
(not the group) as the chief custodians of books and doctrines, 
public profile are quite typical of the sut 
North China in the middle Ch’ing. The sect led by the Wang family of Luan- 
chou in eastern Chibli illustrates this v nt; by such modifications it was able 
to grow without always having the more claborate institutions one finds in the 
Hung-yang or Lo seets.*° 

A scarcity 


luctuations between par- 


nce upon teachers 
nd a lower 


recitation sects that were common in 


y on memori: 


books encouraged teachers tor ation of excerpts 
from the scriptures, rhymed passages that could be chanted in place ofan entire 
hook. Even a member of the Wang family itself, which owned a copy of the Chiu- 
lien pao-chiian (but stored it in a temple some distance from their home), 
admitted to learning about sect doctrine from oral transmission. He quoted 


“To my mind, the more impor 
f purposes of the group 
private pleasures of one individual. Regarding with suspicion all income-generating activities that 
could not be taxed, the Ch’ing state did not recognize this distinction 

*KCT 50279, CL 52/2/27; KCT 54821. CL 53/8/21: KCT 2gog6, CL 34/1/22 

*°See the information on Wang Sen in nate 2 above and my “The High Road and the Low 
Road: Lineage Strategies of the Wangs of Yung-p'ing Prefecture, 1500-1800" (paper prepared for 
the Conference on Family and Kinship in Chinese History, Asilomar, California, January 2-7, 
1983). The most readily available collection of documents on the Wang family has been published 
in Ch'ing-tai tang-an shih-liao ts'ung-pien 1H {HEE E21} HS [Archival sources on Ching history] 
(Peking: Chung-hua 414, 1979), 321-90. 


nt question is not whether sectarian activities generated 


incon 
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long sections of the text (about the three Buddhas sent by the Eternal Mother to 
save the world) but maintained disingenuously, “all this was what my grand- 
mother taught me: whether it came from the Chiu-lien pao-chiian, 1 don't 
know.” +! Effective memorization required prolonged and intimate relations 
between members of the sect (or at least between teacher and pupil). In the case 
of the Wang family, male members were continuously on the move, keeping in 
touch with their scattered congregations, Books were sometimes copied out by 
pupils, but often oral transmission had to suffice. Excerpted passages (or at least 
those later revealed to government authorities) did not necessarily concentrate 
on radical sectarian themes but often simply restated Buddhist cliches. One 
chant exhorted people to break free of evil habits in order to gain long li 


Wine, lust, avarice, and anger are like four walls, 
The deluded do not recognize them and are trapped within. 
To leap beyond these walls 

Is the prescription for long life and never growing old. 


‘he original consists of four lines of'seven characters each; the first, second, and 
fourth lines rhyme.) *? 

The ways in which the desire for access to sacred texts and for a regular 
income could combine to generate a larger following among the uneducated 
are well illustrated by the case of Tung Min, a man from rural Chihli who lived 
in the 1780s." In 1780, a sect member from the southern part of the province 
re-established contact with the family of Tien Chin-tai, a well-known sect 
teacher from Shansi who had been executed in 1762. He had previously 
received from Tien printed materials to be used for chanting, and wanted to 
obtain more. These “songs” (ko-(z’u) were apparently rhymed and probably 
had their own tunes (as did passages in late Ming White Lotus scriptures); 
judging from examples available, they represented condensed versions of real 
scriptures. This man learned that T’ien’s supply had been confiscated, so on his 
own initiative, using his own copies, he had blocks carved, and the song-sheets 
reprinted. In order to guarantee the authenticity of these documents, he paid 
the surviving grandson of the Tien family for the right to declare (truthfully) 
that the texts had originally come from them. In the next decade, he and a 
colleague printed several hundred sets of these song-sheets and then gave them 
to their pupils in return for contributions. Tung Min was a member of a sect 
that chanted at funerals and for sick people. In 1786 he heard about these song- 
sheets and acquired ninety sets, for which he paid five thousand cash. Tung 
then made these songs available to members of his own small group, instructing 


0/12/26. 


MISYT 393-336. 441-342, CC 

“KCT-NM 476214, CG 21/3/8. 

“SKCT 50279, CL 52/2/27: KOT 50323, CL 52/2/30; SYT 292-295, CL 52/3/2; KOT 51168, 
CL 52/6/12. Tung’s profit was about thirteen taels. The income he and others gave to the Tien 
family was about ten to twenty taels a year, 
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them how to read them and asking for contributions in return. The availability 
of extra song-sheets, the model of Buddhist distribution of pious tracts, and the 
possibilities for profit clearly also encouraged teachers like Tung to sell these 
sheets to people who were not sect members. And indeed Tung Min sold sixty- 
one sets (for between one hundred and five hundred cash each) to women in 
his neighborhood. 

Tung Min’s case illustrates the further adaptation of sutra-recitation prac- 
tices to groups that had no public space and no books and to believers who were 
poorer and less literate, Other sects simplified the ritual even further and made 
room for other levels of participation. One group in Shantung, for instance, 
held assemblies and chanted sutras to the accompaniment of drum and bell, but 
for those who could not read, it was enough to kneel to present a single stick of 
incense while the others chanted.** 

In White Lotus sectarianism, as in Chinese culture generally, the quest for 
salvation and immortality was closely entwined with the search for good health 
and long life. In those seets that most closely imitated monastic life, a greater 
emphasis was placed on accumulating spiritual merit and escaping from the 
cycle of birth and rebirth, but other sect teachers (such as the Sun, Wang, and 
‘Tien families) tended to physical as well as spiritual needs and thus reached a 
wider audience. The ability to heal was a sign of spiritual power in China, and 
for White Lotus members, healing became a wa attracting converts and 
securing a regular income. Some sects chanted sutras as a group at the bedsides 
of sick people, some teachers did the same by themselves, without the group. 

The above examples show the changes in organization and activities that 
some sutra-recitation sects underwent. The need for income encouraged pro- 
fessionalism and rewarded entrepreneurial personalities. As horizontal ties 


between assembly members became weaker, the vertical connections between 
teachers and pupils became more important. But although rituals and religious 
ideas were simplified and occasionally supplemented with orthodox texts, 
written materials conveying sect doctrine remained central and the basic 
organizational framework was unchanged. Whereas, at one extreme, Lo sect 
members participated in funeral rites as semiprofessionals, familiar with the 
chants and rituals and practiced in their performance, at the other extreme, 
individual sect members performed this sort of service themselves merely by 
selling song-sheets or passports that could be used by strangers. Sutra-recitation 
sects thus ranged from close-knit quasi-monastic groups with leisure, halls. 
images, and fine books, to those who were pressed for income, met in private 


charac- 


“WOT, TK 9/12/22. The emphasis on special techniques of incense presentation is 
teristic of many White Lotus sects, Ample authority can be found in their scriptures. The Chit 
pao-chiian, for example, describes the great power of the right incense, with its special fragrance, to 
attract irresistibly the attention of the gods (chap. 1). ‘The L-chu-hsiang —£E # (single stick of 
incense) sects incorporated this imagery into their name and met sometimes to chant songs but often 
simply to bow, burn incense, and pray. See KCT-NM 59622, CC 1915 


lien 


28 for one illuste 
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homes, relied on song-shects or their memories, and provided medical as well as 
clerical services for a larger public. Clientele ranged from literate city dwellers 
to semi-educated country folk. Considered in this light, meditational sects, 
which we will discuss below, represent a development even further from the 
congregational mode. 


MEDITATIONAL SECTS 


Let us now turn to the second major type of White Lotus group: the medi- 
tational sect. These sects were not characterized by the lay monastic practices so 
far described: they had no halls, no sutras, no vows, no vegetarian diet, no 
funeral rituals. The act of meditation was the primary focus of religious activity. 
Meditational chants were transmitted orally and ritual was simple. Martial arts 
were sometimes passed along together with methods of breath circulation; both 
were intended to benefit the practitioner in this world as well as the next. 
Individual sect teachers routinely used healing to attract new converts. The 
values they taught seemed marked as much by Confucian as by Buddhist 
influence and emphasized participation in society rather than withdrawal from 
it. Sects had no single geographic focus, assemblies were not a regular activity, 
and horizontal ties between members were weak. Because the most important 
bond was between pupil and teacher, vertical links within long chains of 
masters and disciples were strong. A well-developed system of formal and 
regular contributions to teachers strengthened their power and resources. Late 
Ming patriarchs played no role in the history of these Ithough one family 
wasa focus for millenarian ations, Members of this type of sect appear to 


cts, 


‘xpec 


have been rural people with little or no education; the great majority lived in 


the villages of North China. Sects of this type appear to have emerged in the 
carly eighteenth century (possibly earlier) among the pupils of a single family of 
teachers, the Liu family of Shan Gounty in southwestern Shantung. Such sects 
used a variety of names, but most commonly borrowed the name of one of the 
cight trigrams—symbols derived from The Book of Ghanges and commonly used 
to represent basic configurations of the universe.** (For this reason, I shall here 
use the terms Trigram sect and meditational sect interchangeably.) 

‘The history of the development of White Lotus meditation is not presently 
very clear. In her book on Lin Chao-en, Judith Berling has described the rich 
traditions of Buddhist, Taoist, and Neo-Confucian meditation that Lin used as 
the basis for his sixteenth-century popularization of meditation as a path to 
enlightenment.*® All three of those traditions surely influenced the White 


“5 Some information on the Livs may be found in my“ 
Rebellion, pp. 51-53. 

*° Judith A. Berling, The Syncretic Religion of Lin Chao-en (New York: Columbia University Press, 
1980), esp. chap. 5. In the nwentieth century, certain monasteries concentrated on meditation (as 
opposed to sutra recitation): monks meditated in the morning, noon, and evening according to a 
smplex schedule that alternated periods of sitting with periods of rapid circumambulations, See 
Welch, Practice of Chinese Buddhism, chap. 2: Prip-Moller, Chinese Buddhist Monasteries, pp. 74-77 


jections” article and in my Shantung. 
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Lotus. In fact, many late Ming White Lotus scriptures devoted considerable 
attention to meditation as the route to salvation, (The Golden Elixir tech- 
nique described in the Chiu-lien pao-chiian was a special system of meditation.) 
Nevertheless, it was the Trigram 
meditation as their central concern. (Further research on meditation in 
sixteenth- and seventeenth-century sects is necessary.) 

‘The meditational techniques used in White Lotus sects in the middle Ching 
have been described at length elsewhere,*” and I will simply restate the 
essentials here. Prior to meditation, a believer would perform a few simple acts: 
making an offering, kneeling while holding a stick of burning incense (to attract 
the attention of the gods), and kowtowing (kneeling to knock one’s head on the 
ground) a certain number of times. No altar or special place was necessary. 
There were chants (chou-yi) of various lengths to be recited during these rituals, 
chants that described (and served as a guide to) the actions performed (“a single 
stick of incense will easily rise up to the heavens,” and so forth). Then he (rarely 
she) sat cross-legged and “circulated the breath” ( yun-ch’t). One teacher of a 
Ken Trigram system of meditation was described (in 1820) as follows: 


ects, Which had no such books, that turned to 


He practiced an exercise (kung-fu) that would nourish re (Asing) and 
one’s life store (ming). He told people to close their eyes and circulate their v 
breath, thus cultivating their virtue (te), The ming would negotiate the five viscera 
and emerge; the hsing would go through the five gates and then emerge. Thus one 
could reach our real home in the realm of tue emptiness and see the Eternal 


Progenitor face to face.** 


On one level, meditation was intended to benefit one’s health and lead to 
long life; on another, it made possible direct contact with the Eternal Mother. 
In late Ming scriptures, pat 


jarchs are often said to have ascended to heaven 
through meditational trance, but the average believer in a sect of the sutra- 
recitation type expected to meet the Eternal Mother only after death. 
Immediate access to the supreme deity was obviously a more appealing pos- 
sibility, and promise of such a face-to-face meeting (between “Mother and 
child’) surely increased the relative popularity of meditational sects. 

‘The language of meditational chants borrowed directly from Confucian and 
‘Taoist notions that were not only found in White Lotus scriptures but were part 
of popular culture generally. Some chants emphasized that meditation 
established basic correspondences between the human, natural, and super- 
natural worlds and thus created harmony among them: 


Heaven represents the larger heaven, 
Man represents the smaller heaven. 


“Susan Naquin, Millenarian Rebellion in China: The Eight Trigrams Uprising of 1813 New Haven: 
Yale University Press, 1976), pp. 26-29; Overmyer, Religion, pp. 188-192, Neither of hese books 
makes a distinction between sutra-recitation and meditational sects. 

**WCT. TK 1/11/16. For these terms in each of the three medita 
Syncretic Religion, pp. $7.43. 95-98. L have used her translation for ming &. 


ional trad 


ns, see Berling, 
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or 
As there are eight trigrams in heaven 


And eight rivers on earth, 
So there are eight mansions in your body. 


One chant oriented the human body to physical space (the five directions 


time (the ten stems), and to natural processes (the five phases): 


The ear corresponds to the east, to chia and i, and to wood. 

‘The eye corresponds to the south, to ping and fing, and to fire. 

The nose corresponds to the west, to keng and Asin, and to metal. 

‘The mouth corresponds to the north, to jen and Auei, and to water... . 


This chant then instructed the devotee to “close the four gates and thus nourish 
your true nature, which is located in the place between your eyebrows.” That 
place, the “dark gate” (Aswan-men) , was the passage through which one emerged 
to rise up toward the Eternal Mother.*” 

Meditational chants seem to have usually consisted of no more than fifty 
characters; the majority wer to remember. Most 
had lines of seven characters each (as did large portions of White Lotus 
scriptures), often rhymed and with parallel grammatical structures that could 
also serve as aids to memory. The first few lines could sometimes substitute for 
an entire passage. 

‘The best known and most popul 
characters, although longer versions also existed. The first 


even shorter and thus ca! 


+ meditational mantra consisted of eight 


s “Eternal 
Yung chia~ 
's followed by a second line, such as 
* (kuo-ch'ti hsien-tsai mi-le wei-lai ). °° Vhe two 
ion of these sects: their belief in the 
Eternal Mother in her paradise, in the three historical eras into which all time is 
divided, and in the promise of deliverance by the Maitreya Buddha. The basic 
eight-character mantra could thus not only refer to visiting the Eternal Mother 
in trance but encapsulate the more radical message of White Lotus 
millenarianism. 


Progenitor in our real home in the realm of true emptiness” (chen-/ 
siang wu-sheng fuemu). This was sometim 
“Past, Present, Maitreya-to-Gome 


lines referred to the central historical vis 


1 exhortation: 


By contrast, some mantras consisted of simple ethi 
communicated very orthodox moral messages. One popular chant was dr: 
directly from the Six Maxims (liu: g emperor. In its simplest 
six- or eight-character form, it said, “be filial to parents, amicable toward 
neighbors” (hsiao,fu-mu, mu hsiang-lt). A longer form elaborated, saying that one 
should be 


ii) of the first Mi 


*WCT, CC» 
SWOT, 


joltg: KET 10g, TK 17/6/22 WET, TK 3/11/24. 
K 3/12/20. 
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Reverential toward heaven and earth, 
Filial toward father and mother, 
Respectlul toward elders, 

Amicable toward neighbors.*! 


Believers were also told to revere life and kill no living thing, to be benevolent 
(jen), righteous (i), polite (li), wise (chit), and thoughulul (/7-ieh), not to be 
wicked and not to cheat those with more or oppress those with less.5? ‘This 
behavior constituted “doing good” (hsing-hao, hsing hav-shih, hsingeshan) and 
brought the merit that would Seutabalenar The same hortatory tone found 
in these chants appears, of course, in Buddhist and Confucian works.3 We 
might speculate that just as sutra-recitation sects emphasized pious Buddhist 
values as part of their public appeal, so meditational sects appear to have 
readily incorporated more elements from the popular orthodoxy into their 
teachings. Unorthodox White Lotus ideas could be identified with (or hidden 
behind) conventional values: the Eternal Progenitor could be presented « 
one’s own father and mother, the “real home in the realm of true emptine 


as one’s own village 
conversion by mak 
seem less bizarre and 

In their most elaborate forms, the act of meditation and the recitation of 
mantras, like the repetition of a catechism, were ways in which the individual 
believer— without any intermediary—reviewed some of the basic tenets of the 
religion, adjusted the correspondences between human beings and the world so 
astoa ritually and physically healthy life, and remembered how to 
live correctly. Sect members phrased these goals as “protecting one’s body from 
illness,” “dissipating disaster and extending one’s life,” “attracting good for- 
tune and avoiding calamity,” “preparing tor the life to come.” For sects 
without the more formal and detailed discussions of doctrine found in religious 
scriptures, the chants used in meditational rituals were an important source of 
continuity, but they also clearly encouraged a simplified understanding of the 
religion. 


and so forth. Such seeming similarities could speed 
g the sectarian religion taught together with meditation 


sure a 


S''The full text of the six maxims is ¥ MLZ oA HK WEG MH TR RS 
‘86 fF JE PS. In 1852 these exhortations were ordered displayed on stone stele throughout the empire 
See Ch'in-ting ta-Ch'ing hui-tien shik-li 9425.38 @ 9 WA (1899), 397-1. White Lotus versions (of 
which there were many) included the following: from 1815 (KOT 18834, GC 20/6/1), 
LAE REM: from 1788 ( (Ke 54228, CL 53/6/8), HARI. FMD. KE Arne es 
4%. For other versions, see NYC 7o.4o-47, TK 7/8/10; KET 41681, CL 47) 
20/9)6: WET, TK 1/11/16; CCT-NM 2308, CC 18/12/11; KC! 
779%46 MS 295: 13, CL 51/8/9: KCT-NM 458: 11, CG 24/4/26. For official 
popularizations of Ch’ing sacred edicts, see Victor H. Mair, chapte 

$2 Naquin, Fight Trigrams, p. 47. 

53Sce Evelyn Rawski, Eduration and Popular Literacy in Ching China (Arm Arb 
Michigan Press, 1979), pp- 136-137, for the similar tone of Confucian primers. 
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Altars and special halls were not necessary to these Trigram sects. Believers 
did not worship physical images of the Eternal Mother and usually disguised 
their references to her. Some sects kowtowed to Heaven (which, they would 
admit, was the same as the Eternal Progenitor), others to Heaven and Earth. 
(This term “eternal progenitor” [zeu-sheng fu-mu] had come into common usage 
by at least 1724 as a way of referring to the Eternal Mother [teu-sheng lao-mal, 
perhaps because it had a less heterodox sound.) The ostensible object of many 
meditational-sect rites was the sun (f’ai-yang). (I cannot demonstrate that this 
too was a surrogate for the Eternal Mother.) Some groups addressed the sun as 
“Venerable Sagely Ruler” (sheng-ti lao-yeh or sheng-chiin lao-yeh) and gave money 
“to be used for the worship (chi-ssu) of the sun.” Believers kowtowed facing east 
at sunrise, facing south at noon, and facing west at sunset, reciting as part of the 
ritual certain chants that described their actions—‘your humble disciple 
receives and welcomes the Sagely Ruler and begs the Venerable Sagely Ruler 
to shine forth,” and so on.5* 

Entry into one of these sects could mean no more than the transmission of 
meditational techniques and mantras by a teacher to a new pupil. The level of 
training in breath circulation could, furthermore, vary a great deal: some 
believers knew how to go into deep meditation, others did no more than sit 
quietly and recite mantras. But even when the therapeutic value of regular 
meditation was not fully realized, new converts were aware that this system 
could give them access to the Eternal Mother's benefits in the next world as well 
as this. In many cases, the religious message was no more elaborate than this. 

The martial arts that sometimes accompanied training in meditation 
(possibly influenced by the ritualized circumambulations of meditating 
monks?) were likewise intended to be beneficial to the health. They were also 
designed to provide this-worldly protection as well as useful skills during the 
expected apocalypse. These arts included various sorts of boxing, fencing (with 
poles or swords), and kicking. Like meditation, the martial arts were ritualized, 
preceded by offerings of incense, and accompanied by the recitation of chants. 
In the early 1770s, Wang Lun taught the following lines: 


Ifa thousand arms impede me, ten thousand arms will intercept them; 
‘The azure dragon { yang] and the white tiger [ yin] will come to give protection. 
If I call on Heaven, Heaven will assist me; 

If T call on Earth, Earth will give me magical strength. 

Their guns will not fire, 

What men will dare impede me? 


The relationship between the meditational and martial arts was theoretically 
complementary: the former were called “civil” (wen) arts, the latter “military” 
(wu). Sect members adopted the assumption common to elite and popular 


“KOT Borg, YC 12/3/24; KCT 54994, CL 53/9/13 
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culture in China that wen and wu were interdependent parts of an integrated 
system.5* 

In Trigram sects, the millenarian ideas originally set forth in White Lotus 
scriptures were, like rituals and ethical values, carried in easily remembered 
chants, A great many short couplets taught believers about the future; it is not 
yet possible to know if such lines were originally borrowed from scriptures. 


Change the universe, change the world, 

‘The year of rebellion, the year of the end of the kalpa. ... 

‘The seventy-two families will open up the yellow way, 

We wait only for one family to come and return us to the origin 


If the time of the purple sprouts has not yet arrived, 
‘The true form will not dare manifest itsel aie! 


Brief phrases such as “making known the Way” 
kalpa”” (ying-chieh) could also be e 


(ming-tao) or “responding to the 


ly remembered and still evoke visions of 
millenarian activity, But because of their mysterious language and ambiguous 
terminology, these phrases actually conveyed little concrete information and in 


this regard are typical of the way in which meditational sects communicated 
their religion. 

‘There was among these 
as the “coming life 
the life one might expect after death and the millennium one might experience 
in this world, Believers repeatedly asserted that the purpos 
was “to pray for protection in the coming li 
the coming life,” “to prepare through self-cultivation for wealth and honor in 
the coming life,” and so forth. One believer burned incense every day and 
recited the following chant in order to “prepare for the life to come” (hsiu lai- 
shih): 


a pervasive concern with what was referred to 
or “coming age” (/ai-shih). ‘The Chinese term meant both 


of sect membership 


k for wealth and honor in 


oa 


Having left the magical mountain and lost our way home, 
We live in this world of suffering and bitterness. 

The Eternal Mother will send a message 

And come especially to invite us to return home 


This kind of language and the links between meditation and contact with the 
Eternal Mother and between martial arts and the kalpa calamities all suggest 
that the White Lotus millenarian message was especially close to the surface in 
these sects. Predictions about the arrival of the Maitreya Buddha, well known 
to sect members, gave a focus to such ideas. 


$5For the battle chant, sce my Shantung Rebellion, pp. 59--Go. For wen and wu gk, see the same, 
p. 186. 

S*CSL g80.11-12, CL 40/4/12: Naquin, Shantung Rebellion, p. 57; KET 50279, CL 52/2/27 

ST CPT 147, CC 5/8) 
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‘Trigram sects shared the apocalyptic visions of late Ming scriptures and 
sutra-recitation groups, but appear to have been somewhat more willing to act 
on them. For leadership in the period of transition to the millennium, they 
looked to the Lius of Shan County, Shantung. The three historical ages were 
renamed Former Heaven (hsien-t’ien), Middle Heaven (chung-Uien), and Latter 
Heaven (hou-Wien), paralleling the Ch’ing-yang, Hung-yang, and Pai-yang 
terminology found in most scriptures. Members of the Liu family were identi- 
fied as the ones who would be in charge during the last era, and were known as 
“Patriarchs of Latter Heaven” or “Patriarchs in Charge of the Return to the 
Origin” (shou-yuan chih tsu). Other couplets mentioned the arrival on earth of the 
Tzu-wei Constellation, a disguised reference to the Maitreya Buddha. 
Predictions that the long-awaited Maitreya would be found in the Liu family 
focused attention on them and perpetuated their religious authority.5* 

By contrast with the sutra-recitation sects, very few books were used by these 
‘Trigram sects. Government investigators sometimes found registers of names of 
sect members, handwritten volumes containing the texts of chants or diagrams 
for charms, and occasionally handcopied scriptures in small booklet form, but 
although these teachers were obviously literate, they seldom owned printed 
scriptures or whole books. The chanting of sutras did not have a place in 
‘Trigram ritual, and chants such as those discussed above were “passed along by 
word of mouth and retained in the mind” (4 "ou-ch’uan hsin-shou), On the other 

long passages of religious material of 
various sorts, perhaps once derived from written texts (as many as 1800 
ch and there were several simple booklets »ciated 
directly with the Liu family.*? 

Like sutra-recitation sects, however, meditational groups were concerned 
with making sure that their members could be readily identified by the Eternal 
Mother after death and so find salvation, Their attentions were not, however, 
focused on the transition of the soul at death, and we seldom find funeral rituals, 
performed by these . Believers relied instead upon announcements to the 
Eternal Mother of their membership to establish their place among the elect. 


hand, some believers were able to re 


‘acters in one case 


Naquin, “Connections,” and Santung Rebellion, pp. 57, 121122 

*° For “passed along...” SL 1158.7-8, CL 47/69. A Trigram sect member named Liv 
Chao-k'uei $i) qt was arrested and interrogated in 1791. He recited for the authorities three 
passages taught to him by different teachers, all with the name “Eight Trigram Principles” (pa-kua 
H-Viao 1. $458 f). The first consisted of 1253 characters, irregular verse followed by a prose story 
about Confucius; the second was 340 characters long and combined verse and prose, recapitulating 
essential White Lotus eschatology: the third was entirely in verse (150 characters) and urged 
believers to pious activities. CCT-NMSS 2327:2, CL 56/9/27. Clearly, Trigram sects had a rich 
ed in it, one that carried essent 

Two books associated with the Lius were the Wu-nii ch'wan-lao shu Hi. & (i ti @ [Book of the 
women who transmit the way] and the Ling-shan fi ts'ai-ch'a ke @ (LQ4E % Mk [Magical mountain 
ritual tea-picking song). See CSL yo9.42-44. CL 14/2/20; KCT 41883, CL 47/6/24; CSL 
00.27 29, CL. 37/1/03. 


see 


oral tradition, even if few s als of the religion without books, 
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Ideally, such announcements were put in writing (as were most communi- 
cations with deities in China) at the time of initiation: the teacher copied a 
facsimile on a piece of yellow paper, filled in the name of the new pupil, and 
then burned the paper; the pupil then kowtowed to him. In another sect, 


when they made offerings, they took down the name and residence of anyone who 
had entered the sect and wrote them down on paper and recited them. Those who 
could not write recited them orally with mach sincerity. This was called “paying 
respects to the membership" ( pai chia-men).°° 


Flexibility and simplicity in procedure and the willingness to substitute oral for 
ten forms made it possible for teachers and pupils with few material or 
intellectual resources to perform these rituals readily under almost any 
conditions. 

Organizationally, meditational sects were r 
ties were weak. The crucial links were the ties and pupil, Yet 
these ties did not have to be particularly intimate, and the teachings were often 
very abbreviated, ‘Thus, anyone could be a teacher and many sect generations 
could be created in a short time, Long, uneven, and rapidly expanded chains of 
teachers and pupils were most ¢ The act of 
sisted primarily of the new 
pupil’s kowtow before his teacher. Pupils regularly paid ritual obeisance to their 
teachers, even if the latter were younger or female —that is, the sect hierarchy 
took precedence over conventional relationships. The ties between teachers and 
pupils, despite their importance, were sometimes quite fragile, and unless 
reinforced by frequent contact, the links in the 

New believers frequently came to a sect because they had previously been 
cured by a sect member whom they then took as their teacher. The u 
healing to generate converts was a very common practice in these sects and 
probably reflected an accommodation to a clientele for whom narrowly reli- 
gious concerns were secondary. The desire for health, more than concern about 
salvation, became a major motive for conversion. The relationship between 
patient and healer laid the groundwork for the personal tie of disciple 10 master. 
Long life was a powerful and venerable ideal in 
healing, sect teachers utili 


atively diffuse and horizontal 


between teacher 


stic of Trigram sects. 
initiation focused on the master ~ dis 


hain could easily snap.°! 


se of 


thinese culture, and in their 


zed a wide variety of medical techniques (massage, 


KET 54669, CL 53/7/28. 

©! For such chains, see Naquin, Eight Trigrams, p. 40. One man described the rather fractured 
(but very typical) history of his sect as follows in 1816: “He fad heard that during the Shun-chib 
and K’ang-bsi periods [1644-1722] some man from Honan named Chang had taught the sect... 
but alter Chang died, the sect was not continued until 1769 when a Ching-ho County [Chibli] van 
named Liu revived it. ... Liu transmitted it to [this man’s teacher] Tsui Ta-kung iff 43) of Chiao- 
ho County [Chibli].... In 810-1811 Tsui Ta-kung died: in 1815 Liu died. Because Ch'ing-ho 
County was not near, he had never met Liu and after Liu died, there was no one in the sect to. 
assume responsibility.” SYT go1— go6, CC 21/2/28 


282 SUSAN 


AQUIN 


acupuncture, prescriptions, charms), often learned independently of the sect. 

In sutra-recitation sects, collective religious activities were the reason for 
contact between members. In meditational sects, rituals were more private, and 
a new member who had learned how to meditate would not necessarily meet 
with fellow believers on a regular basis. Teachers appear to have been geograph- 
ically mobile (by previous profession or choice) and to have found their pupils 
in many separate communities sometimes very distant from one another. 
(White Lotus sectarianism was not so popular that entire villages readily 
joined, and it may have been because of the need to travel that we find so few 
women becoming successful teachers in Trigram sects.) Small groups of sect 
members might live in the same village but, even for them, regular assemblies. 
Zating together was less significant for people who were not 
vegetarians, meetings were less convenient for the poor and hard working, and 
the construction of public buildings was expensive and conspicuous in the 
countryside, Each person merely meditated and made simple offerings at home 
every day or twice a month. Boxing groups, on the other hand, were formed by 
devotees in one area and, because of their more secular appearance and possibly 
a greater enthusiasm for instruction, met informally to practice their arts. 
Those groups who did sometimes assemble followed the pattern of the congre- 
gational sects. Believers would contribute money in advance for the purchase of 
supplies, then meet in the evening, burn incense and make offerings, practice 
reciting chants (without books or music) and meditate, 

In his lifetime, one tee 


were not the norm. 


nd then share a meal, 


her could witness the rapid transmission of his 
teachings through a great many generations of pupils living in many places. 
Because the most frequent meetings of sect members were not for devotional 
purposes and usually involved only pupil and teache 
stronger than horizontal ones, It was customary for pupils to make calls (alone 
no matter how far away he lived, On such 
occasions, the position of the teacher was highlighted by the ritual of the pupil’s 
kowtow and presentation of a gift. These visits appear to have taken place on 
ordinary holidays or on the teacher's birthday.®? In fact, it was the giving of 
gifts that provided the excuse for regular contact between believers. The 
presentation of money was ritualized by the use of special terms: “foundation 
money,” “installment money,” “wealth-and-honor money.” Each gift might 
range (as I have shown elsewhere) from a few dozen to more than several 
hundred cash.°* 


these vertical ties were 


chet 


or in small groups) on their te 


°? Naquin, Bight Trigrams, esp. pp. 29 

© For nine years, for example, Chi ‘i paid a formal visit on his teacher on the latter's 
birthday and on annual holidays, bringing gifts of food to his home in a nearby village. When the 
teacher moved farther away, Chien went only once a year, but he did so for another fifteen 
KCT 46730, CL 48/12/7. 

4 See the discussion in Naqu 
Some Luan-chou Wangs a 
used such terms first 


ears, 


n, Eight Trigrams, pp. 49-53 and appendix 2 for size of payments, 


so used special terms for monetary gifts. 11 is not now clear to me who 


TR. 
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Both expectations about “the life to come” and the lack of regular com- 
munity gatherings probably contributed to the practice of keeping register 
(usually called pu) that listed names of believers and the amounts of their 
contributions. These registers, sometimes running to many volumes, helped 
keep track of sect members and guaranteed that appropriate rewards could 
later be distributed. Some teachers specifically recorded not only names and 
gifts but also the ranks and honors of high office, allocated according to the 
of contribution, that were expected in the age to come. Keeping such hooks 
required minimal literacy, and they were a symbol of the group's power 
(indeed, evidence for the sect’s existence) and a useful if hazardous tool for 
fund-raising.®* 

The collection of mone 


‘ne 


by cach teacher from his pupils and the existence of 
chains of teachers and pupils many generations long meant that substantial 
funds could be generated. This income gave teachers the leisure to engage in 
proselytizing and to cement ties between members on a full-time basis. Each 
teacher would take out a share of what he had been given and then pass the rest 
on to his teacher. Wang Jui, for example, had been brought into the Lao-li 
Assembly by his father (who traced it to the Lius of Shan County), Beginning in 
1805, Wang collected about five or six strings of copper cash from his pupils; he 


kept a few strings for his own use and gave the rest to. a member of the senior 


generation of the sect.° Such was the pre 


ge of the Liu family that it was easy 


for pupils to collect money for them. In 1771, the Lius were found to have 
12,400 tacls of silver buried at their home and further support continued to 
entury following that investigation.*” Money raising not 
only reinforced vertical solidarity but was the mecha 
broken contact between groups. 

Perhaps to make up for thei 
used rather elaborate organizational schemes to relate scattered sects to one 


arrive in the hal 


nism for re-establishing 


nirequent face-to-face contact, ‘Trigram sects 


another. Although texts such as the Chiu-lien pao-chiian mention the stems and 


branches of the patriarchs’ pupils and use the language of the eight trigrams, it 
was the meditational sects that took such ideas and made formal schema an 
important part of their identity. These followers of the Liu family differentiated 
themselves according to branches named after different trigrams and used 
charts to record generational seniority. An investigation in 1817 turned up not 
only a chart of the assistant chiefs of the K’an Trigram but a one-page Eight 
‘Trigram Sect Heads Genealogy ( p’x) that, like conventional genealogies, listed 
names and birth and death dates. One aged sect teacher authorized the 
succession in his sect by writing up and dating in bureaucratic style a piece of 
paper stating that the right to be head of his K’un 
transferred to so-and-so, his chief pupil.°* 


rigram sect was thereby 


°5 Naquin, Eight Trigrams, pp. 24. 84, 130, 204 
SWOT, CC 22/t2/22. 
®’ KOT-NM 50824, CL 
SWOT, CC 22/12/22 
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Individuals who belonged to meditational sects usually did not know one 
another personally, They thought first of their affiliation in terms of such-and- 
such a trigram sect. The Li and the Chen Trigrams, sects led by two pupils of 
the Liu family, were the most numerous, They developed (possibly borrowed) 
systems of secret greetings to allow fellow believers to identify one another. The 
secret sign was given at the moment when two strangers met and greeted each 
other: a special positioning of the first two fingers signaled membership in a 
certain sect. Special questions and answers could achieve the same end. “Which 
magical mountain (ling-shan) have you traveled to?” one would ask, and to 
reply “the south” meant being in the Li Trigram, “the east” the Chen Trigram, 
and so forth,® Leaders of these branch sects sometimes adopted special titles for 
themselves, both as a way of borrowing the charisma of the Lius and in order to 
provide another focus of identification for their pupils. A family named Kao 
from Shang-ch’iu County in Honan traced their teaching to the Lius but called 
their branch the “School of the Li Trigram Sect of the Realized Man of the First 


Hall (t’ou-tien chen-jen)” and asserted that members of the family were “Masters 
70 


of Former Heaven.” 

Although Trigram sects maintained a very low profile in their home com- 
munities, they were still conspicuous, Lacking the aura of piety associated with 
vegetarianism and sutra chanting and the legitimacy provided by the temples 
and images of popular religion. 
somewhat strange. The daily rituals of bowing toward the sun or sky and 
reciting mantras had few analogues (and may have more resembled Muslim 
than Chinese practice). It was unusual not to have statues and altars in a 
culture where gods were normally represented in human form, housed in 
temples, and treated like powerfull people. Sectarian mar 
also greeted with suspicion, if for different reasons, Fighting 
riminal activity as with good health. Furthermore, to 
train groups of men privately in boxing and fencing was to encroach on the 
jealously guarded Manchu military monopoly. The rituals of respect between 
pupil and teacher were modeled after relationships that were the foundation of 
ing throughout Chinese society, but in these sects other con- 
ventional hierarchies were sometimes disregarded or inverted. The far-flung 
networks that these ties created were, morcover, not usually congruent with 
ordinary market- and family-centered associations, and thus represented the 
grounds for new and potentially unsettling alliances 

‘The contrast between Trigram sects and the Lo sects is marked and seems to 
reflect a difference in both the resources and goals of the membership. Whereas 
the latter raised enough funds from a group of people living near one another to 


the activi 


s of these sects probably seemed 


al arts were probably 
Ils were as- 


sociated as much with 


professional train 


WOT, TK 3/11/24; WET, TK 3/12/20; KCT 48843, CL 51/9/14; KCT 18960, CC 20/6/20, 
For the Kaos §:SYT 141-142, CG 21/10/24. Another pupil called the Kaos “Realized Men 
Who Peneteate to Heaven™ (rou-tien chen-jen 8 KUL A)- 
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finance halls and images and books, Trigram sects generated their more slender 
resources by collecting small sums from a great many people scattered over a 
wide area. They based their appeal not on the tangible rewards of congre- 
gational life but on the charisma of certain individuals (often demonstrated 
through healing), the benefits of meditational exercise, and the power of 
millenarian prophecies. Lacking a geographic focus for their devotions, and 
without much Icisure time, believers engaged in religious activities that were 
uncomplicated and easily sandwiched into the busy routines of daily life. They 
did not need books to learn about sect teachings, and individuals who were 
illiterate could readily join. Belonging to a sect meant having access to the short 
mantras and longer chants ofan oral wadition. Finally, it was the teacher-pupil 
relationship, not the assembly, that was reinforced by ritual and shaped the 
structure of the sect community, creating a hasis for affiliation with a larger 
group with whom personal contact was rarely made. Most of the followers of the 
Lius of Shan County came from the villages of North China. As we hay 
the characteristics of Trigram sects made them well suited to a region of intense 
state surveillance, and they appear to have appealed directly to a large but 
poor, rural, and illiterate audience. They did so by providing short encapsu- 
lations of doctrine in mantra form, by relieving people's anxieties about physi- 
cal well being, and by stressing concrete benefits realizable in this world. 
‘Teacher-pupil ti ising, and millenarian prophecies became more 
important than congregational rituals and merit making. 


seen, 


money r 


Now let us turn to some of the problems faced by sects with few scriptures and 
formal institutions on which to rely in perpetuating themselves and their 
teachings. 

It is impossible at present to determine the extent to which martial and 
meditational chants came originally from White Lotus scriptures. It is clear, 
however, that once an oral tradition was established, there was a tendency for 
portions to be lost, lines mixed up, and characters misunderstood or changed. 
The variations in the lines of the two most common chants (the eight-character 
mantra and the mantra on filiality and neighborliness) show that such changes 
did occur.?! Where a similar term was substituted —as when cheng (“correct”) 
replaced chen (“true’) —variations in individual characters shifted emphasis 
but did not drastically change meaning. But when lines were dropped 
altogether—as when the second line about the Maitreya-to-come was elim- 
inated entirely from what became the eight-character mantra—then signifi- 
cant ideas could be lost. A preference for the simplest form, one that was easily 
remembered and likely to appeal to the greatest number of people, did lead to 


"Other variations on the second line 
Present, future, our patriarch tc 
yjr2/20: KGL 4g. TK 17/1/30: SYT 89-91, CC 21/3/4: KOT 41681, CL 47/5/28; KC 
CC 20/5/27. For the “filiality™ chant, see note 51 above. 


Maitreya our maste 


include: “Present, futur 


ome,” and “Present, past, Maitreya-to-come.” See WCT, 


TK 
18152, 
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the reduction of the religious doctrine to a few key ideas and a few simple 
practices, 

Such changes may, however, have reflected as much a devolution on the 
organizational periphery of the religion as a progressive deterioration over 
time. After all, sects that had too little religious content were not likely to 
survive for long as identifiably White Lotus organizations (although they could 
and did become the frameworks for other social groups”*), and at the core of the 
tradition, committed teachers passed on the doctrines faithfully and in elab- 
orate form. 

The techniques of meditation and martial arts could be changed without 
substantially affecting sect doctrine. Capable people who had learned only the 
rudiments of such arts from their teachers could later devise or discover (and 
then teach) new and more effective techniques whose purposes were similar. 
The blossoming of White Lotus martial arts in the nineteenth century surely 
occurred in this fashion. Similarly, although healing was a manifestation of 
spiritual power, a great many methods could serve, and if they worked, they too 
could be perpetuated within the sect framework. As teachers continuously 
borrowed such techniques of long life from the culture at large, the White Lotus 
tradition was enriched, not depleted, 

Without religious scriptures as a vehicle for the transmission and perpetu- 
ation of doctrine and as a source of authority, new sources of legitimacy were 
created. Trigram sect leaders relied for legitimacy primarily on their claim to be 
in a direct line of transmission from the Lius of Shan County. Some sect leaders 
asserted that they had also received authorization directly from the Eternal 
Mother via spirit mediums, Ts’ui Huan, after his teacher died, wanted to claim 
leadership of his teacher’s other pupils but was “afraid that the people in the 
sect might be unwilling to respect and believe in me.” So he urged a friend who 
was a medium to go into trance and pretend to deliver a message naming Ts'ui 
as sect head. Wang Lun, the leader ofan uprising in 1774 in Shantung, likewise 
turned to a friend who was able to “go over to the nether world” (Auo-yin) to 
claim divine favor for his plans.7* 

Without assemblies to provide a focus 
sects were not so much revived as reconnected. An enterprising believer might 
seek to re-establish links in the chain of teachers and pupils broken by death or 
geographic distance. The collection of money to assist one’s teacher (and 
ultimately the Lius) was the most common way of re-integrating the vertical 
chains that constituted the sect and of expressing a commitment to a larger 
community of believers. Government investigations in 1748, 1772, 1782, 1786, 


r group activities, over time Trigram 


”? David Kelley’s work shows how Lo sect institutions among grain fleet boatmen were 
formed gradually into a primarily secular organization, the Chring-pang_# #¥ (s-called Green 
Gang). 

*SFor ‘Tsui Huan #20: SYT 141-142, CC 21 
Rebellion, p. 39 


4. For Wang Lun: Naquin, Shantung 
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1787, 1791, and 1817 all resulted from the renewed sectarian activity designed 
to aid the Lius.’* We might look at one instance in detail in order to see the 
dynamics involved. 

K’ung Yii-hsien was the nephew of a K’an Trigram chief who had been 
executed together with Liu Sheng-kuo (then the senior member of the Shan 
County Lius) in 1772. In 1783, K’ung learned from two men whose fathers had 
also been involved in that case that Liu Sheng-kuo’s second son, Liu Erh-hung, 
was poor and hiding in Peking. They decided to “use the excuse of caring for 
Liu Erh-hung in order to revive (Asing) the old sect.” Remembering past 
prophecies, they declared that Liu Erh-hung was the Maitreya Buddha. K’ung 
called himself Trigram Chief (kua-chang) and began collecting money. For- 
merly active members were contacted and new ones converted; each was taught 
the meditational mantra and asked to help by giving money. Each year, gifis of 
copper cash were converted to silver bullion and delivered to K’ung Yir-hsien 
(more than thirty-two taels in three years), But K’ung did not locate and help 
Liu Erh-hung; instead, he used the money to buy himself some land. (This 
behavior has the appearance of simple profiteering, but once self-sufficient, 
Kung did become a full-time teacher.) Obviously, the mere claim to be helping 
the Lius 


ad been enough to give new life to the sect.”5 

IL is possible that the more volatile mille igram sects in the 
late eighteenth and early nineteenth centuries was connected not only to the 
economic and social consequences of population growth but to the difficulty 
these newly successful sects had under normal circumstances in expressing 


themselves as a community. Coming together in rebellion may have been, 
among other things, a kind of subs ct assembly. The registering of 
names, donations, and rewards directed the attention of the believer toward a 
community that would be realized only in the “coming life.” The knowledge 
that there were other fellow believers, unrecognized and far away but all 
children of the Eternal Mother and pupils of the Lius, surely created some 
desire for union, for greater solidarity with them against nonbelievers. Some 
sect members tried as individuals to locate and get to know other believers, but 
for most the realization of a world when “all were in the sect” could not take 
place until the great kalpa calamities that initiated the millennium. Wang 
Lun’s rebellion in 1774 brought together hundreds of Trigram sect members 
who lived within several hundred kilometers of one another but had never met 
asa group until Wang predicted the time of the “return to the origin” and all 
left home to join him. In 1813, Lin Ch’ing drew together sect groups of both the 
meditational and sutra-recitation types, promising them an unprecedented 


ute for the si 


T4SYT 215-218, CC 22/8/26; CSL 300.42- 44. CL 13/2/30: CSL 1382.23-27, CL 56/7/15; 
KCT 41883, CL 47/6/24: OSL ratir.18-a1, CL 51/7*/21: SYT 322-324, CL 52/4/5: Naquin, 
Shantung Rebellion, pp. 52-53: 

TSKOT 5o189, CL 52/2/14: SYT 322 424, Cl 52/3/5 
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opportunity for solidarity and union. “Be of one spirit with me, never to be 
separated, always at peace,” read one of his rebel banners.” 

Between the sixteenth and early nineteenth century, an extensive repertory 
of sectarian ac shad been developed. The Trigram sects may represent an 
evolution out of the sutra-recitation sort in which, as we have suggested, first 
meditation and then martial arts were emphasized instead of group chanting in 
order to appeal to a different audience. In time, some sects concentrated 
exclusively on fighting skills. Premillenarian activities, on the other hand, were 
found in both types of sects, as was the readiness of believers to take violent 
action to greet the new era, and both witnessed an increase in popularity in the 
half-century before the Opium War.”” And yet the more popularized forms did 
not automatically supplant other types, for their audiences were in part very 
different. Furthermore, when sectarian content was too far reduced, secular 
purposes replaced religious ones altogether; when visions of the millennium 
were acted upon, sects rebelled and were destroyed by the state. Thus, in the 
late Ching, we still find a broad range of sectarian types active and successful, 
serving men and women of different strata from all over China, yet all passing 
along in their various ways the central vision of salvation through the teachings 
of the Eternal Mother. 


HETERODOXY AND ORTHODOXY 


Having seen the constraints under which all White Lotus sects operated and 
still survived, we should remind ourselves of the limitations on the institutional 
development of popular religion generally in the Ch’ing period. Both sectarians 
and their neighbors were poorer and less literate than the elite, both had 
difficulty finding leisure time and could not readily finance the apparatus of 
high culture, and both felt the restrictions of state control of religion, Although 


the government bore down on suspicious sects with particular vigor, it also 
banned unseemly or unorthodox (by its definitions) books and plays, attempted 


to register and restrict the number of reli; ionals, and actively 
discouraged large religious gatherings of any sort. A disdain for vulgar (sw) 
practices pervaded the rhetoric of the Ch’ing elite and government and en- 
compassed the rituals performed by Buddhist monks, Taoist priests, and village 
spirit mediums, as well as White Lotus teachers. On the other hand, it is 
important to remember that members of the elite participated in the state cult 
as officials, usually patronized local temples, hired Buddhist and Taoist pro- 


ious. prof 


7©Naquin, Eight Trigrams, pp. 152, 330. 

7” There are many explicit references to the worship of Maitreya in sutra-recitation sects, and 
there were collective actions in Fukien in 1725 and 1748. See KCT 11268, YC 3/6/2; CSL 
309.38- 41, CL 13/2/30. The first uprising to achieve any measure of success was that led by Wang 
Lun__£ fag (in the Liu family tradition) in 1774, and most of the rebellions (or would-be rebellions) 
in the next half-century were led by Trigram sects. See Naquin, Shantung Rebellion, pp. 154-158. 
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fessionals, and generally shared the cosmology and value system of their less 
privileged neighbors. White Lotus sects, although originally patronized by 
members of the late Ming court,” found most of their adherents not among the 
ruling elite but among the people at large. A major difference between orthodox 
popular religious institutions and sectarian ones was that the former could 
bridge the gap between state and society in ways that White Lotus sects were 
unable to do (at least not until the millennium). 

By the eighteenth century, White Lotus sects were part ofa continuum with 
the popular religion from which they had emerged, and they differentiated 
themselves from it to varying degrees. As we have seen, some sects considered 
themselves to be quite orthodox. Pious sutra reciters took monks and nuns as 
their models, and suspicious officials were frequently convinced that there was 
nothing heterodox about them. Medi s cured illness, taught tech- 
niques for good health and long life, and espoused some of the ethies of 
Confucian familism. Sects incorporated gods trom the popular hierarchy into 
their pantheon, making them minions of the Eternal Mother, and they dis- 
guised references to their de »wing the names of more orthodox 
ones. Statues to Kuan Yin, for example, were not uncommon among sutra- 
recitation sects, and their scriptures made frequent reference to her, Similarly, 
Confucius and Lao-tzu are mentioned routinely in sectarian texts, oral and 
written, In terms of daily life, furthermore, it does not appear that there was a 
clearly articulated, radically different White Lotus ethic in cither type of sect, 
On the other hand, nowhere in White Lotus materials have I yet seen a single 
reference to that foundation of orthodox social relations, the Three Bonds (san- 
kang, between ruler and subject, father and son, husband and wife), and further 
research on this topic is much needed.” 

One reason for the close connection between sectarian practice and conven- 
tional religion may have been that the one could substitute for the other. The 
success of White Lotus sectarianism may indeed have varied indirectly with the 
effectiveness of orthodox religious institutions. Not only did sects provide, as 
Daniel Overmyer has suggested, an alternative to popular religion,*? they may 
also have tried to provide the same services. Thus, where religious professionals 
(such as monks, priests, and spirit mediums) were unavailable, experienced 
sectarians performed their functions. 


ational see 


ies by be 


7 See sources on Wang Sen inn. 2, above. There was also court patronage of the Hung-yang sect 
(Li Shih-yu, personal communication, 1981 

My thoughts on the general question of heterodoxy and orthodoxy have benefited from 
1 China, 

7 For a discussion of this issue and some examples of Ming dynasty White Lotus sects that did 
reject ancestor worship, see Richard Shek, “Ethics and Rituals of the Ming Cl’ing Religious 
Sects,” paper for the Conference on Orthodoxy and Heterodoxy, 1981 

*°Qvermyer, “Alternatives: Popular Religious Sects in Chinese Society.” Modem China 
190 (1981) 


discussions at the 1981 Conference on Orthodoxy and Heterodoxy in Late Imper 
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The contrast with indigenous Chinese Christianity, also banned by the 
Ch’ing state as a form of heterodoxy, is instructive in this regard. Intending to 
demonstrate the difference between Christian and orthodox values, an official 
(writing in 1811) also highlighted how in many ways sectarians were relatively 


“unheterodox.” 


Christians [he wrote] do not respect heaven and earth, do not worship ancestors, 
do not show filial piety toward father and mother, do not fear punishment, ... do 
not seek to make money, and do not urge people to do good deeds. ...*! 


On the other hand, farther along the continuum, there were sects that 
diverged from the norm rather more dramatically, Gertain tensions between 
White Lotus doctrine and prevailing orthodoxies could be muted but not 
climinated. ‘The state seldom lost sight of the implicit rejection of the com- 
munities of family, village, and state in favor of the heterodox community 
founded on voluntary commitment to a new religion. The discovery of books in 
which an entirely unorthodox deity wielded supreme power, the uncovering of 
sects in which female members played prominent roles independent of their 
husbands, the periodic 


mmillenarian uprisings in which state authority was 


rejected outright, all added to the general suspicion with which the Chinese 
gious institution and served to remind the ruling 
ndamentally heterodox (Asieh) nature of th 


government viewed any rel 
class of the 
to blind them to distinctions among sec 
more heterodox than others, so was it possible for a sect to transform itself'slowly 
or rapidly in either direction. Whereas one group might deliberately make itself 
more acceptable, another might be persuaded by a daring leader to adopt 
temporarily a more radical style. 


sec! 


an religion and 
Moreover, just as some sects were 


It is thus inaccurate to label all White Lotus sects either heterodox or 
orthodox; most were both. Indeed, even the definition of heterodoxy (as set by 
the state) was very fluid. The Ming and Ch’ing governments drew the line in 
different places at diflerent times. A sect ignored one year as no more than a 
group of innocent Buddhists might be prosecuted later as a seditious society. 
And even though the statutes and substatutes banning sects accumulated 
steadily, the ability and desire of the government to prosecute also rose and fell. 
We must bear in mind both the fluidity of the definitions and the fluidity of 
the social reality if'we are to understand the place of White Lotus sectarianism 
in Chinese culture. 


‘The purpose of this essay has been to look at the ways in which the White 
Lotus religion was perpetuated and adapted in the late imperial period. By 
differentiating between types of sect activity, | have also tried to show that this 
religion was neither unchanging nor a confusing blend of miscellaneous prac- 


“IWCT-P 85, CC 16/4/19. 
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tices. It was a living tradition, with systematic variations within it, one that 
responded to the times and to the changing nature of the communities where it 
found adherents. 

In the course of nearly five centuries, this White Lotus religion slowly created 
its own integration among different social groups and different areas of China. 
Although never united in a single social movement, these fellow believers 
shared a language, historical vision, and form of community organization that 
had an identifiable consistency across time and space. Moreover, even as tht 
borrowed from elite and popular traditions to enlarge their own, White Lotus 
sectarians in turn influenced the culture around them, The central role of 
sectarianism in the development of popular religious literature is beginning to 
be demonstrated, but sectarian contributions to folk medicine, martial arts, and 
folklore have yet to be studied. Certainly the heritage of White Lotus mille- 
narianism has affected the attitudes of Chinese of every social class and may 
even have been important in creating a receptivity to the message of the 
Communists. Once we understand the origins and development of the White 
Lotus religion, we will have to look also at its cultural legacy. 


Standardizing the Gods: 
The Promotion of T’ien Hou 
(“Empress of Heaven’’) 
Along the South China Coast, 
g60—1960 


James L. Watson 


Tt can be argued that, in comparison with many other peasant societies, late 
imperial China had a remarkably high level of cultural integration, Of course, 
important variations existed at the local level with respect to kinship, ethnicity, 
ad Eugen Weber's 
te just how integrated 


anization. Nonethele: 
nth-century France to appre 
Chinese society was during the late imperial era.’ Like their French counter- 
parts, Chinese political leaders had great difficulty converting the peasantry to 
an ideology based on modern nationalism. But, unlike the French, Chinese 
leaders did nof have to forge a new national culture based on urban models that 
were alien to the mass of rural people. 

In China most villagers already identified themselves with an overarching 
“Chinese culture,” an abstraction they had no difficulty understanding. The 
general peasantry did not need urban leaders to remind them that they shared a 
grand cultural tradition. This was true in spite of the fact that the Chinese spoke 
mutually unintelligible dialects (or languages) and were linked closely to their 
regional cultures~-a pattern that would seem to parallel that described by 
Weber. An important difference between nineteenth-century France and late 
imperial China was that the regional elites played contrasting roles in the two 
societies. In France, if 1 understand Weber's thesis correctly, indigenous leaders 
nd did everything in their power to re 
local elites shared a 


and economic or; one ner 


account of nine 


became the champions of pluralism i 
Parisian cultural imperialism. In China, by contrast 
common cultural tradition (fostered by a standardized educational curric- 
ulum?) and were anxious to participate in the alfairs of state. They could, in 


* Eugen Weber, Peasants into Frenchmen: The Modernization of Rural France, 1870-1914 (Stantord! 
Stanford University Press, 1976). 

*Eyelyn S. Rawski, Education and Popular Literacy in Ching China (Ann Arbor: University of 
Michigan Press, 1979); see also her chapter in this volume. 
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the process, retain their regional identities as long as they were loyal to the idea 
of a unified whole, Chinese national-level authorities were themselves likely to 
have strong ties to kinsmen in the countryside and, hence, allegiance to the 
center did not necessarily preclude loyalty to one’s region. In this sense China 
may have been unique. 


he present paper examines one 


important role in the s 


spect of China’s tradition that played an 
ndardization of culture--namely, the promotion of 
“approved” deities by state authorities. At first sight, it is easy to gain the 
impression that Chinese temple cults are a manifestation of cultural anarchy 
rather than integration. Literally thousands of deities were worshipped in 
temples of every conceivable description throughout the empire. In most parts 
of China religious activities were not organized by a professional clergy, Local 
people built their own temples, installed their own deities, and ran their own 
festivals, On closer examination, however, it becomes apparent that the state 
intervened in subtle ways to impose a kind of unity on regional and local-level 
cults, The mass of peasants were seldom even aware of the state’s intervention, 
A surprisingly high degree of uniformity was attained through the promotion of 
deities that had been sanctioned by the Imperial Board of Rites and recognized 
by the emperor himself. 

Local elites, defined here as literate men with interests in land and com- 
merce, were eager to cope 


¢ with state authorities in the standardization of 
cults, Assisting in the construction of an approved temple was one of the many 
ys that an educated gentleman could “gentrify” himself and his home 
community. The unsanctioned, purely local deities gradually disappeared as 
new, recognized ones were installed in these temples. Local gods were never 
completely eradicated, of course, and it is still possible to find cults dedicated to 
deities known only to the residents of one or two communities.> Nevertheless, 
the promotion of state-approved cults in South China was so successful that, by 
the mid-Ch’ing, local gods had been effectively superseded by a handful of 
approved deities. 

‘This paper focuses on the cult dedicated to the goddess Tien Hou (T’in Hau 
in Cantonese), also known as Ma Tsu. Her temples are found all along the South 
China coast from Chekiang to Kwangtung, including Taiwan. She will be 
known to many readers 


w 


s the patron goddess of fisherpeople, sailors, and 
maritime merchants. ‘The study of this cult is particularly interesting because 
T'ien Hou was originally a minor deity that emerged on the coast of Fukien 
during the tenth century. For a number of reasons to be discussed below, the 
state found it expedient to adopt her as a symbol of coastal pacification in the 
twelfth century and, by virtue of imperial sponsorship, she eventually became 


+ Minor deities of this nature are found in villages throughout Kwangtung and Fukien, See, for 
example, Keith Stevens, “Three Chinese Deities,” Journal of the Hong Kong Branch of the Royal Asiatic 
Society 12: 169~195 (1972) 
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the leading goddess in South China. T’ien Hou’s rise to pre-eminence is 
conveniently marked by a progression of illustrious titles conferred on her by 
grateful emperors ( Tien Hou itselfis a tile Western observers often translate as 
“Empress of Heaven”). Not surprisingly, the elevation of Tien Hou and the 
promotion of her cult are paralleled by the gradual rise of state authority over 
China’s southern coastal region. 

In this paper I examine the Tien Hou cult from two perspectives. First I look 
at the southern coastal region as a whole and chart the spread of her cult in 
geographical and historical terms. I then concentrate on two small districts 
(hsiang) on the Kwangtung coast and show how T’ien Hou cults were or- 
ganized at the local level. This study is thus an attempt to address one of the 
central themes set out by the editors of this volume. In what ways did the ideas 
and symbols of China’s bureaucratic elite “penetrate” to the local level? And 
how were these symbols interpreted by the peasant masses? Here we have an 
interesting case of a minor deity that was adopted by the state, transformed in 
important ways, and then reimposed on local communities as an officially 
recognized goddess. The flow of ideas was both up and down the hierarchy of 
power. 

These concerns are not always evident in the literature devoted to Chinese 
temples and their cults. As | argue below, most anthropologists have under- 
played the power dimens' 
cult participants. Chines 
alues (i. 


and focused instead on the collective activities of 


cults are thus seen as expressions of community 
., cooperation, solidarity, social equality); the shadow of Emile 
Durkheim looms large in this literature.* As demonstrated below, the 
Durkheimian approach glosses over some important aspects of temple organi- 
zation and makes it difficult to trace changes over time. The analysis that 
follows is explicitly historical in the sense that it charts the transformations of 
two local cults from their foundation in the early Ch’ing to the present. 

T begin with the assumption that people at all levels of the social hierarch 
China try consei 
own interests, This means that participants in the Tien Hou cult were (and 
are) aware of the symbolic messages conveyed by their deity. The pantheon of 
Chinese deities, together with the symbols they invoke, can thus be viewed as 
the basic elements in a complex system of communication, The exploration of 
two local cults demonstrates how deities mean different things to different 
people, depending on their position in the hierarchy of power. To the boat 
people, for instance, T’ien Hou promised mastery of the seas and protection 
from storms; to the landed elite she symbolized territorial control and social 
stability: to Ch’ing authorities she represented the “civilizing” eflects of ap- 
proved culture. The physical attributes of the cults (.e., the temples and the 


y to align themselves with temples that best represent their 


*The “Durkheimian approach” to religion stresses the integrative aspects of ritual. ‘This 
approach, first developed in Emile Durkheim’s The Elementary Forms of Religious Life (1912; reprint 
ed, Glencoe: Free Press, 1954). has had a profound influence on Anglo-American anthropology. 
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images of the deities themselves) are usually—but not always— controlled by 
literate males near the top of the social hierarchy. Local elites kept a firm grip 
on their own cult organizations (including temple lands), but state authorities 
were ultimately responsible for deciding which deities would be sanctioned by 
the emperor, 

‘The study of religious cults thus provides an opportunity to determine how 
values and symbols are transformed as they cross social boundaries, In the 
following pages the transformation of Tien Hou as a religious symbol is traced 
through several links in the power hierarchy of traditional China. The analysis 
begins with state bureaucrats and passes down to the local elite, then to 
educated peasants, illite 
people. 


‘ate tenants, and finally to illiterate women and boat 


ORIGID 


S OF THE TIEN HOU MYTH 


he goddess we now know as ‘Tien Hou was first r 
coastal people of Mei-chou, P'u-vien hi 
tenth century. Like many Chinese dei 


cognized as a deity by the 
jen in Fukien Province, during the late 
ies, T'ien Hou is in fact the spiritual 
representation of a living person who attained special notoriety in her home 
district 
Mei-chou seafarer’s family (surname Lin) in a.p. 960 and died in 987.5 In 
childhood, itis said, she never cried or showed any emotion and, as an adult, she 
did not marry. She was, in short, an unusual person who did not fit any of the 
stereotyped roles set aside for women in Chinese peasant society. Toward the 
end of her brief life, local people were convinced that she had supernatural 
powers that allowed her spirit to guide seafarers safely home through storms. 
The first hint of this came when she dr ing her brothe; 
learn upon their return that they had in fact been aided by a mysterious female 
spirit. Soon after her death, seafarers along the Fukien coast began to report 
similar incidents, which they attributed to “Aunt Lin,” Lin Ta-ku® (a-ku is an 
honorific title that peasants confer on illustrious women; it derives from the 
kinship term for father's elder sister). Later, as we shall sec, the Lin goddess was 
to be recognized by the imperial court and known by other titles. However, for 
the first two centuries after her death, the goddess of Mei-chou appears to have 
been treated like any other local deity capable of supernatural feats, of which 
there were thousands in China. It was, I would contend, the intervention of the 
state that ultimately transformed the local worthy “Aunt Lin” into the nation- 
ally prominent “Empress of Heaven” (T’ien Hou). 

‘The account presented above gives only the bare outline of the T” 


According to most accounts, the woman in question was born into a 


nt of'sa 


a sea, only to 


ien Hou 


$A reliable summary of these accounts is provided by J. J. L. Duyvendak, “The True Dates of 
the Chinese Maritime Expeditionsin the Early Fifteenth Century,” Toung Pan 342341412 11939 

Jen Yu-wen, “The ung Stone Engraving at North Fu-t’ang,” Journal of the Hong 
Kong Branch of the Royal Asiatic Society 5 365-68 (1995). 
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myth. There are, of course, many lengthy versions of the myth, which differ 
with respect to the circumstances of the Lin woman’s life and the nature of her 
spiritual exploits after death. Some of these are preserved in written records that 
have been standardized over the centuries.” Others are passed on orally and, 
hence, even today the goddess’s story is undergoing transformation. The study 
of myth in China thus presents a special problem to anthropologists who draw 
their inspiration from the structuralist tradition of Lévi-Strauss and his fol- 
lowers. Most structuralist theories of myth derive from research on nonliterate 
people and, as such, the problem of competing written versions does not arise. 
Those anthropologists who do work on written myths have, for the most part, 
focused on cl; al traditions (e.g., ancient Greek or Hebrew texts) that are 
extinct and thus no longer undergoing oral transformation.* Chinese myths like 
that of Tien Hou are difficult to analyze systematically because they are very 
much alive—at least in the area under study here, Later in this paper [attempt 
an analysis (although not necessarily a “structural” one) of the T’ien How 
myth, showing how different sets of people choose to emphasize certain 
elements of the goddess’s story and downplay others. Those at the top of the 
social hierarchy accept the standard written version of the myth as “true” or 
“correct,” while those at the bottom, notably boat people and illiterate women, 
are oblivious to any but the oral versions. 

David Johnson has worked on similar problems in his study of the myth of 
Wu Tzu-hsu,? a Chi ister-hero who lived during the fifth century B.c. 
n Hou and Wu were both, according to their myths, paragons of 
virtue and both were recognized as deities after death — but here the similarities 
end. It is Johnson's method of analysis, rather than the parallels between the 
two mythic characters, that warrants our attention here. According to, Johnson, 
the records of such characters are preserved at many levels in Chinese society, 
primarily by the literate lite but also by the unsophisticated peasantry, In the 
Wu Tzu-hsu case, the written documents tend to incorporate aspects of the 
myth from numerous sources, and thus, afier several centuries, it becomes 
difficult to distinguish those elements that were once part of the oral tradition, 
‘This blending of oral and literary traditions is complicated by the fact that the 
authors of published accounts do not always write for the same audience.'° 


7See for example Wen Pao-chai p92, comp., Tien How pen-chuan IG A if (Foochow, 
1866).."This booklet, an inexpensive tract typical of its type, appears to have been compiled largely 
from an earlier edition of the Fukien provincial gazetteer. Other evidence of standardization is 
found in the broadsheets handed out at’Tien Hou temples and published in annual festival book 
lets. Several of these popular (exts are in my possession. One, collected at the Lukang (Taiwan) 
Ma Tsu temple (sce n. 32, below), and another, collected in one of Hong Kong’s leading temples 
(near Yuen Long), are almost identical in their rendering of the Tien Hou myth. (See also 
James Hayes's essay, chap. 9 above.) 

Sec, for example, Edmund Leach, Genesis as Myth and Other Essays (London: Cape, 1969). 

® David Johnson, “The Wu ‘Tzuchsi Pien-wen and Its Sources,” Harvard Journal uf Asiatic 
Studies 40293-1536, 465-505 (1980). 

' Thid., pp. 97-105. 
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imilar problems exist when one examines oral and written versions of Tien 
Hou’s life and death, As we shall see, these variations in the basic mythic 
structure are important because they allow people of all social stations to claim 
Tien Hou as one of their own and, hence, their patron goddess. It is notable 
that the literate elite made use of Mien Hou’s story to enhance its own position 
worthy” social origins in the 


by ensuring that the written versions stress her 
family of'a virtuous official of low rank. The elite versions also tend to ignore the 
fact that the woman who was to become T’ien Hou lived to be 27 and did not 
marry, deviating from the norm of her era and place. T'ien Hou’s death is also 
glossed over in the written versions and little is said about it except that she was 
freed to become a spirit and rose on a cloud to Heaven, 

In contrast to the written versions, the goddess emerges as the daughter of a 
poor fisherman among the peasants of Taiwan.'! When asked, illiterate people 
in the New Territories usually replied that the goddess was the seventh child ofa 
shui shang jen ( a castelike category of boat people often referred to as “Tanka”, 
an ethnic slur), Many of the oral versions of Tien Hou’s myth contain strong 
hints that, in addition to her services to male seafarers, she had a special 
relationship with spinsters and other unmarried women. In some accounts, for 
instance, she refused to marry and became notable as a seer or medium.'? One 
oral account from Taiwan reports that she voluntarily ended her life with a 
total fast.!* A number of women in the New Territories maintained quite firmly 
to me that Tien Hou killed herself rather than marry an older man chosen by 
her parents. Duyvendak, in his study of this cult, gives an indirect hint that 
cide may have been accepted as the means of death in other versions of the 
Tien Hou myth, After her death, he notes, the goddess often appeared in a red 
dress,!* Although Duyvendak offers no expl female 
spirit in a red gown is an unambiguous symbol of suicide in Chinese peasant 
society. Women who have reached the end of their patience sometimes commit 
suicide in a red wedding gown. This extra measure gives the deceased's spirit 
awesome powers.'* 

Whatever the circumstances of her life and the means of her death, the 


nation, the appearance of 


"Michael Saso, Taiwan Feasts and Customs (Hsinebu, Taiwan: Chabanel Language Institute, 
1968), p. 41 
"20. K. Yang, Religion in Chinese Society (Berkeley: University of California Press, 196t\, p. 73: 


and Lewis Hodous, Folks China (London: Probsthaitt, 1924), p- 
136, 


50, Taiwan Feasts, p. 42. 
" Duyvendak, “True Dates,” p. 344. 
© The red wedding dress symbolizes the liminality ofa woman as she is transferred between two 
families; see Rubie S. Watson, “Class Dilferences and Affinal Relations in South China,” Man 
615 (1981). Suicide in this | 


ninal state creates an uncontrollable ghost, one without ties to 
group. On suicide in traditional China, see Margery Wolf, “Women and Suicide in Chin: 

in Women in Chinese Soviety, edd. Margery Wolt and Roxane Witke (Stanford: Stanford University 
Press, 1975) and Wolfram Eberhard, Guilt and Sin in Traditional China (Berkeley 
California Press, 1967), pp. 9-116. To my knowledge, at least two women in the New Territories 
village of San Tin committed suicide while wearing their wedding dresses in the late 1q60s. In cach, 
case the house in which the suic 


University of 


le took place was abandoned and has nat been occupied since 
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written versions of the Tien Hou myth show a certain degree of uniformity 
concerning the charitable characteristics of the deity. The heroic deeds for 
which she is noted concern seafarers who were threatened by storms or freak 
waves. The most popular written records'® of these exploits present Tien Hou 
as a universalistic deity who saves everyone in need, from the emperor’s 
favorite official to the poorest sailor in the realm, Written versions of the myth 
always make a point of crediting the goddess with the suppression of pirates and 
other “opportunists” (reading between the lines this can only mean boat 
people) who take advantage of disorder along the coast. As outlined in more 
detail below, this view of Tien Hou as a queller of social disorder is not stressed 
in all oral versions of her myth, particularly those told by fisherpeople. Among 
landed peasants in South China, however, T’ien Hou is revered primarily for 
her ability to tame the sea and bring order to the coast. 

Before proceeding to a consideration of the state’s 
something needs to be said about the goddess’s relation to other Chinese deities. 
It is by now commonly accepted that the so-called folk traditions of religion in 
China cannot be understood with reference only to the three Great Religions 
(Buddhism, Taoism, and Contucianism).'7 Nonetheless, the special charac- 
teristics of Tien Hou as a savior and a guardian spirit have led some observers. 
to speculate that she is grounded primarily in the Buddhist faith and is, in fact, a 
transformation of earlier d '8 ‘The impression is further strengthened by 
the proliferation of tra ted to T'ien Hou and written in the style of 
Buddhist ine .” Other commentators maintain with equal 
resolve that Tien Hou is a ‘Taoist deity consciously created to “offset” the 
popular Buddhist deity, Kuan Yin.?° Another theory of Tien Hou’s origin is 
presented by Wolfram Eberhard in his study of South China’s aboriginal 
cultures. According to Eberhard,?! en Hou is often identified with, or 
confused with (the distinction is difficult to unravel), a set of female water 
deities that predate Han Chinese settlement of the south, One of these deities, 
associated with river transport and rice transplantation, was known as Lin-shui 


involvement in this cult, 


ion m 


Abbreviated broadsheets and festival booklets referred 

'"'Phis problem is treated at length in the conference volume Religion and Ritual in Chinese Society, 
ed. Arthur P, Wolf (Stanford: Stanford University Press, 1974)- 

18 Hodous, Folkways, pp. 104il, argues that Tien Hou is a female transformation of eal 
male Buddhist deities. 

19 \ booklet of this nature, entitled Hung-jen p'uchi Tien Hou sheng mu ching-ch’an (hai Pien huo-fo) 
13h PYLE REL (82 JE WE GB), can be found in the library of the Schoo! of Oriental and 
African Studies. The book, compiled by Fang Hsing-shen Jj {jit and published in 1722, gives a 
Jong list of Buddhist-style incantations for various problems. It is written in highly sophisticated 
literary language. 

20Sce, for example, V. R. Burkhardt, Chinese Creed: and Customs (Hong Kong: South China 
Morning Post, 1953, 1955)-Vol. Lp. 13, and vol. I1, p. 105; and John Shryock, The Temples of Anking 
and Their Cults (Paris: Paul Geuthner, 1931). P. 79 

Wolfram Eberhard, The Local Cultures of ‘ 
402-405 


note 7. 


wuth and East China (Leiden: Brill, 1968), pp. 


(G THE GODS 


DARDIZI 


fu-jen (lit, “Near Water Lady”) and originated in the same Fukien coastal 
district as Tien Hou (whose surname, Lin, is an exact homophone of the term 
lin, “near’’). It is entirely possible, therefore, that Tien Hou may have orig- 
inated as a Chinese (i.e., ethnic Han) transformation of a non-Chinese (ab- 
original) water deity. Although this line of enquiry is interesting, I do not 
propose to pursue it in this paper. Suffice it to note that ‘Tien Hou eventually 
became one of the leading deities of the Chinese “folk tradition” and, as such, it 
is difficult, if not impossible, to chart her origins with any degree of precision. 
ch this. 


We are on firmer sociological grounds when we deal with the uses to wh 
deity was put in the services of cultural integration. 


STATE INTERVENTION: THE CREATION OF AN 
“APPROVED” DEITY 


‘The process of incorporating a Chinese deity into the state-approved pantheon 
was, like the validation of saints in the Catholic church, governed by well- 
established bureaucratic procedures. It began with an imperial decree citing 
the deity for some special service to the nation. These citations took the form of 
honorific titles conferred by the grateful emperor. The first of Mien Hou’s many 
titles, Ling-hui fu-jen (lit, “Divine Kindly Lady”), was granted in 1156 in 
response to a request by an imper ‘The goddess had, it was claimed, 
guided this official and his fleet safely through a storm. Soon afterwards (1192), 
she received a slightly higher title, Ling-hui Fei (adding the designation fei, 
“Imperial Goncubine”).22 itles were important at the time, but 
the guardian of maritime travelers did not attain national prominence until the 
Mongol era. In 1278, Kublai Khan himself'singled out the goddess for merito- 
rious service to the state and conferred upon her the title Tien Fei (“Celestial 
Concubine”).23 A series of related titles followed in the fourteenth and fifteenth 
centuries, including a particularly revealing one in 1409: Hu-kuo pi-min chih 
Tien Fei (“Tien Fei who Protects the Nation and Defends the People”).2* The 
goddess became even more important to the state as the Ch'ing emperors 
sought to tighten their grip on the southern coastal region. The founder of the 
Ch’ing (1644-1662 reign) attributed his own deliverance from a storm to'T'ien 
Fei and granted her the illustrious title T’ien-shang sheng-mu (lit. “Heavenly, 
Saintly Mother”), And, finally, in 1737 the Ch’ien-lung Emperor elevated her 
to the exalted position of Tien Hou, “Empress of Heaven.” 2 


emissary 


hese minor 


22 Duyvendak, “True Dates,” p. 344. See also Von Bodo Wiethotl, “Der staatliche Ma-tsa 
Kult,” Zeitschrift der Deutschen Morgenlindivchen Gesellschaft 116:311~337 (1966), lor a discussion of 
the chronology of imperial titles. 

*Clarence B. Day, Chinese Peasant Cults (Shanghai: Theological Pr 

24 Duyvendak, “True Dates.” p. 344 

*5$as0, Taiwan Feasts, pp.45— 46, gives this date for the Tien Hou title but adds that the goddess 
ly known by the title as early as the Ming. Laurence G. Thompson maintains that the 


1940), p. By. 
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Once T’ien Hou was recognized by the court, her cult fell under the 
jurisdiction of the Imperial Board of Rites, which saw to it that the goddess 
treated according to the rules and regulations of the ssw tien (Register of 
Sacrifices). As CG. K. Yang notes, this system of state sponsorship created a 
distinction between unrecognized cults and state-approved cults.2° Many of 
the latter enjoyed special privileges, including the construction —at state 
expense—of elaborate temples in centers of government throughout the 
empire. 


An excellent example of the promotion of approved cults is found in Harry 
Lamley’s study of Taiwanese urban development. When Ch’ing authorities 
first took over the administration of the eastern Taiwan region of Ko-ma-lan, 
they discovered that the inhabitants (Chinese fisherpeople and farmers) did not 
have temples for any of the deities in the state pantheon. One of the first things 
the officials did was sponsor the construction of three new temples in the city of 
J-lan, the region’s administrative center. Images of Tien Hou, Kuan Ti (God 
of War), and Kuan Yin (Goddess of Mercy) were brought from the mainland 
and installed in I-lan, The officials in charge saw temple construction as 
an integral part of the government's mission to “civilize” the Taiwanese 
frontier,*” 

Official temples like the ones described by Lamley were used by government 
functionaries, but common people were expected to follow their lead. The 
highest ranking bureaucrat in every administrative center in China was charged 
with the duty of worshipping the deities in the state pantheon twice each year, 
during the spring and autumn festivals.2* These occasions were prescribed 
by the Board of Rites and were normally at odds with the deities’ popular 
festival dates (the so-called “birthdays” of the gods, or fan), For instance, Tien 
Hou’s annual festival falls on the eventy-third day of the third lunar month, 
while the dates set aside for her worship in the state-supported temples do not 
correspond with any major celebrations in her honor. This system of separate 
worship meant that many Chinese cities had two major temples dedicated to 
Tien Hou, one administered by the bureaucratic elite and another controlled 
by local businessmen. The distribution of Ma Tsu (Tien Hou) temples on 
ial 


Taiwan shows this process very clearly. In Taipei, for example, the offi 


as conferred in 1683, see Chinese Religion (Belmont, © adsworth, 1979), p-61 
The process of recognition did not end with the fall of the Ching, In 1929, for instance, the 
Republican government issued an order that Tien Hou temples throughout the country were to be 
kept in good order; see Chen Ta, Emigrant Communities in South China (Shanghai: Kelly and Walsh, 
1939), P. 239. 

26On the distinction between official and popular cults see Vang, Religion in Chinese Suciety, 


pp.145 146: on the ou tien see Stephan Feuchtwang, “School-Temple and City God," in The 
City in Late Imperial China, ed. G. William Skinner (Stanford: Stanford University Press, 1977), 
Pp. 584-596. 


"Harry Lamley, “The Formation of Cities: Initiative and Motivation in Building Three 
Walled Cities in Taiwan,” in Skinner, The Cit, p. 195. 
Yang, Religion in Chinese Society, pp. 145-149. 
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temple was built inside the old walled city? but it did not become the primary 
focus of popular worship. Another temple outside the city is commonly re- 
garded as northern Taiwan’s leading center of devotion to Ma Tsu.*° The 
pattern of dual temples is even clearer in the Taiwanese city of Lukang. Here 
the official Ma Tsu temple is a magnificent stone building; government officials 
spared no expense in its construction. Yet, from the day of its inauguration in 
the eighteenth century to the present, it has hardly been used by local people. 
Lukang’s unofficial Ma Tsu temple is located only a few streets away and, in 
striking contrast to the state temple, it has become one of Taiwan’s leading 
pilgrimage centers.*! 

On the face of it, the unpopularity of official temples in Taiwan’s cities would 
appear to contradict one of the central propositions set forth in this paper— 
namely, that state authorities played a leading role in the propagation of the 
Tien Hou cult. The question here is whether the state led or followed the masses 
in the promotion of specific deities. Did officials impose their own set of religious 
symbols on the Chinese people or did they simply respond to local pressure by 
aligning the state with deities that were already popular with the masses? This 
problem is pursued in more detail below, but it would appear that in the case 
described by Lamley state authorities led the masses, while in the port city of 
Lukang their efforts to “co-opt the deity did not succeed. It is important to 
note, however, that religious cults in Taiwan developed under a special set of 
he island was settled very late by Chinese standards 


ec 


historical circumstances. 
(seventeenth and cighteenth centuries) and the pioneers eame mostly from 
coastal Fukien, the original home of the Tien Hou cult. In effect, these settlers 
brought the goddess with them when they emigrated to Taiwan, In Taipei and 
Lukang, therefore, the Ma ‘Tsu (T’ien Hou) cult was well established by the 
time Ch’ing authorities made their presence felt.>? There was little likelihood 


pei Under Three Regimes,” in The Chinese City 
jam Skinner (Stanford: Stanford University Press, 


2” Stephan Feuchtwang, “City Temples in 
Between Two Worlds, ed. Mark Elvin and G. Wil 
1974), P. 281 

© Philip C. Baity, Religion in a Chinese Toxen (Taipei: Orient Cultural Service, 1975), pp: 25-27 

+t Based on personal observations in 1978, with the aid of a guided tour by the director of 
Lukang’s folk museum. The famous temples of Lukang are the subject of two excellent essays by 
Donald R. DeGlopper, “Religion and Ritual in Lukang,” in Religion and Ritual in C d, 
Arthur P, Wolf (Stanford: Stanford University Press, 1974).and “Social Structure ina Nineteenth 
Century Taiwanese Port i Ski The City in Late Imperial China. 

“The oldest Ma ‘Tsu temple in ‘Taiwan is the unofficial one in Lukang; sce DeGlopper, 
“Religion and Ritual,” pp. 50-51. The local committee for this temple claims that it was built 
during the early Ming (pamphiet entitled Lu-kang Tien Hou kung, 1977). This date, however, is 
probably exaggerated and a late Ming foundation is more likely (personal communications, ¥ 
Atwell and H. Lamley). The earliest Ma Tsu temple in northern Taiwan dates from 1661, when @ 
monk brought her statue from the home temple in Mei-chou, Fukien, and built a shelter for it at 
Kuantu, on the Tanshui River (see Baity, Religion in a Chinese Town, p. 67). The important Ma Tsu. 
temple in An-ping, Taiwan, is dated 1688 (see Lin Ho-t'ing #62895. “An-ping Tien Hou kung 
chih 4 Kip Bi.” Taiwan feng-wu 4; 9249, 26:37-71 [2976]; 1 am grateful to Harry 
Lamley for drawing my attention to this interesting article) 
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that the offical temples would be viewed by local people as anything other than 
unambiguous symbols of state control, Unofficial temples, on the other hand, 
are to this day identified with the indigenous political and cultural interests of 
Taiwan.?> “Branches” of these unofficial temples have been founded in villages 
throughout the island.?+ 

The glaring opposition between official and unofficial Ma Tsu temples in 
‘Taiwan's major cities may thus be a consequence of the island’s unique settle- 
ment history. Nonetheless, the Taiwanese pattern of dual temples does il- 
lustrate one of the main themes developed in this essay: T'ien Hou, like most 
Chinese deities, symbolized different things to different people. Government 
officials (most of! whom were born outside Taiwan) promoted her asa symbol of 
imperial pacification and “approved” culture, while the ‘Taiwanese people 
accepted her as the embodiment of their own independence. In this respect, itis 
significant that the goddess is known by her familiar name, Ma Tsu, in Taiwan 
and not by her imperial tide, ‘Tien Hou. The historical circumstances were 
quite different in the region where I did my own field research, Official and 
unofficial temples also appeared in Kwangtung’s major cities,35 but they 
evolved lagether over a six-hundred-year period; hence, the distinction did not 
carry the same emotional charge that one finds on Taiwan. And, perhaps as a 
consequence, Cantonese fisherpeople and farmers have always referred to the 
goddess by her imperial tides, first Tien Fei and later Tien Hou. 

Although space does not permit a full discussion of the subject, it is necessary 
to mention the geographical distribution of the Tien Hou cult and its close 
identification with Chinese maritime interests. The earliest known Tien Hou 
temple (dated 1122) is located in her home district on the Fukien coast.4° From 
there the cult seems to have spread up and down the coast. The oldest temple in 
the Hong Kong region is dated 1266.37 If the claims made for Lukang’s 
unoflicial Ma Tsu temple are to be believed (see note 32), the cult reached 


*3 Personal observations in Lukang and elsewhere. Emily Ahern presents a similar argument for 
the local “earth gods” that have become the focus of Taiwanese cultural nationalism. See her “Thai 
‘Ti Kong Festival” in The Anthropology of Taiwanese Society, ed, Emily Ahern and Hill Gates 
(Stanford: Stanford University Press, 1981), pp. 397-425- 

Branch temples” are formed by transferring ashes from the 
smaller temples. Ma'Tsu branches are found in the villages studied by Burton Pasternak, Ainskip and 
Community in Tivo Chinese Villages (Stanford: Stanford University Press, 1972), pp. 111112; Bernard 
Gallin, Hsin Hsing, Taiwan: A Chinese Village in Change (Berkeley: University of California Press, 
1966), pp. 251-252: David Jordan, Gods, Ghosts, and Ancestors: The Fotk Religion of a Tatwanese Village 
(Berkeley: University of California Press, 1972), p. 8; and Stuart Thompson, “Ching Hap Village, 
Yun Lin Hsien, Taiwan,” Field Report, School of Oriental and African Studies (University of 


sjor temple's incense pot to 


London, 1981). 

38 John H. Gray, Watks in the City of Canton (Hong Kong: De Souza, 1875), pp. 172-177, notes 
that there are at least two major Tien Hou temples in Canton. It appears that, in contrast to the 
‘Taiwanese pattern outlined in the text of this paper, the temples in Canton developed together over 
a longer period of time. 

>¢Eberhard, Lacal Cultures, p. 493. 

»” Jen, “Southern Sung,” p. 6 
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‘Taiwan in the early Ming (1370s or 1380s). T'ien Hou temples were found as 
far north as Weihaiwei on the Shantung coast from at least the fifteenth 
century.® The cult was not confined to the coastal fringe of China, however. 
Generations of Fukien emigrants adopted ‘Tien Hou as their patron goddess 
and built temples for her in Thailand, Java, and Califor 
few overseas extensions? 

By the mid-Ming, T’ien Hou had become closely identified with Chinese 
commercial interests from Fukien to the Malayan peninsula and beyond. This 
was due, in part, to the testimonials of merchants and government officials who 
attributed thei s to the goddess’s divine intervention. Perhaps the most 
influential of ‘Tien Hou’s many supporters was Cheng Ho, the imperial eunuch 
who became famous for his maritime adventures. Cheng Ho claimed that the 
goddess was responsible for guiding him through uncharted seas, thereby 
allowing the Ming court to extend its commercial empire far beyond the shores 
of China. Upon returning from his first expedition, in the carly fifteenth 
century, he builta temple to Tien Fei 
Ch’ang-lo, Fukien. This temple became the rally 
expeditions.2” 


to name only a 


suces 


she was then known) near the city of 


ing point for Cheng Ho's later 


Tien Hou also became the y 
drew their members 


n goddess of several merchant guilds that 


m cities on the southern coast. In Taipei, for instance, 
qt 


one of her major temples was the headquarters of the Amoy guild*!; a similar 
arrangement was found in Anking, Anhwei, where the T’ien Hou temple 
doubled as the Fukien guild hall.*? ‘This is not to imply that Tien Hou was 
monopolized by merchants from her home province. Doolittle notes that the 
largest Tien Hou temple in what was then Fukien’s leading city (Foochow) was 
in fact built by traders from Ningpo, Chekiang Province.*? 

As we have seen, Tien Hou was a multifarious deity in the sense that she 
symbolized many things. It should not be surprising that maritime merchants 
and imperial officials chose to portray her as a queller of disorder on the seas. 
‘The sea was, in fact, the last frontier: disorderly clements (pir: 
loyalists, smugglers) could always find temporary re 
South China’s vast stretch of coastal est 


fage somewhere along 
es and islands. Government and 


**R. F, Johnston, Lion and Dragon in Northern China (New York: Dutton, 1910), pp. 385-386. 
inner, Chinese Sneirty in Thailand | Mhaca: Cornell University Press, 1957), p. 845 
“Emigrant Communities,” p. 240; Eberhard, Local Cultures, p. 403. Skinner notes that, in 
Southeast Asia, the worship of T'ien Hou is an ethnic marker and is closely associated with Hokkien 
migrants from the Chang-Ch'uan (Amoy) region (personal communicatio: 

#9 This sequence of events was confirmed in the 1930s by the d 
Ch’ang-lo temple: dated 1431, the stone carries Cheng Ho’s seal |see Duyvendak, “True Dates,” 
pp. 342-345). Interestingly enough, Cheng Ho himself became the object of'a cult and is deified by 
the Chinese in Java and elsewhere: see St Three Chinese Deities,” pp. 192-195, and D. E. 
Willmott, The Ghinese of Semarang (Ithaca: Cornell University Press, 160), pp. 213-217. 

+" Feuchtwang, “City Temples.” p. 274. 

“Shryock, Temples of Anking, p. 26. 

43 Justus Doolittle, Serial Life of the Chinese (New York: Harper and Brothers, 1865), 1: 26 
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commerce could not be expected to survive for long in an unstable frontier, 
Cheng Ho, the Ming emissary referred to above, expressed these sentiments in a 
tablet detailing Tien Hou's i 


rvices to the imperial court. The goddess, it was 
claimed, had a “calming” and “civilizing” effect on the sea peoples encoun- 
tered by the Ming expeditionary forces. Those who resisted were cither killed or 
captured. The tablet concludes that “the sea route was cleansed and pacified” 
with Tien Hou’s assistance.** This vision of the goddess as a guardian of 
stability and order was later to be adopted by the powerful, landowning 
lineages that emerged along the coast of Kwangtung. 


TWO LOCAL TEMPLES: THE ECONOMIC 
AND SOCIAL BACKGROUND 


Tn the following sections, two specific T’ien Hou temples and their local cults 
are examined in detail. These temples are situated in the northwest corner of 
Hong Kong's New Territories, near the Anglo-Chinese border. Both are closely 
identified with powerful lineages that have dominated this region for at least 
three centuries. One temple, called Tung Shan Miao (“Eastern Mountain 
Temple"), is located in the village of San Tin—home of the Man lineage.*> 
The other, Sha Chiang Miao (“Sand River Temple’), faces a stretch of 
coastline claimed by the Teng lineage. The Teng were the first to settle in this 
part of southern Kwangtung and now inhabit five major villages in the New 
Territories. Sand River Temple is controlled by a branch of this Teng higher- 
order lineage located in the village of Ha Tsuen.*® As Chinese lineages are 
already so well documented in the anthropological literature,*” 1 do not 
propose to outline the internal structure of the Man or ‘Teng lineages in any 
detail here. Suffice it to note that these two lineages are representative of the 
landowning collectivities that dominated much of rural Kwangtung and 
Fukien prior to the Communist victory in 1949. 

‘The Man and the Teng each control a hsiang of approximately twelve square 
miles surrounding their home communities. Ha Tsuen hyiang is one of the largest 
in the New Territories and incorporates a four-mile stretch of open coast that 
fronts on Deep Bay. San Tin hsiang is also located along the coast, but the Man 


 Duyvendak, “True Dates,” pp. 345: 35°. 

+54 general study of the Man lineage is presented in J. L.. Watson, Emigration and the Chinese 
Lineage (Berkeley: University of California Press, 1975) 

An account of Ha Tsuen’s history can be found in Rubie $. Watson 
Chinese Lineage: The Teng of Ha Tsuen, 1669 - 

+” Besides the above, see Hugh Baker, Sheung Shut: A Chinese Lineage Village (Stanford: Stanford 
University Press, 1968): Maurice Freedman, Lineage Organization in Southeastem China (Londo 
Athlone, 1958) and Chinese Lineage and Society: Fukien and Kzoangtung (London: Athlone, 1966); Jack 
Potter, Capitalism and the Chinese Peasant (Berkeley: University of California Press, 1968); Rubie S. 
Watson, Inequality Among Brothers: Class and Kinship in South China (Cambridge, Eng.: Cambridge 
University Press, 1985). 
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and their clients have reclaimed thousands of acres of saline marsh over the 
centuries and the sea front has long since been encased by brackish-water 
paddies and fish ponds.*8 The people of Ha ‘Tsuen developed a fresh-water 
ecosystem, but they could not rely on local fields to feed everyone in the 
community. From at least the 1750s until the 1960s, nearly half of the farming 
households in Ha Tsuen engaged in subsidiary occupations associated with 
oyster production, shellfish collection, and shore fishing. Wealthier Teng de- 
veloped a number of lucrative industries that produced lime, cement, oyster 
sauce, and salted fish. Teng middlemen also nurtured patron-client relation- 
ships with full-time fisherpeople (shui shang jen) who anchored regularly in Ha 
Tsuen’s territory. As membe 
always careful to keep the shui shang jen at arm’s length: there was no intermar- 
riage between the group: | relations were restricted to the conduct of 
business. ‘There is evidence that the Teng engaged in salt production, besides 
processing fish and oysters, from a very early date — beginning in the Southern 
Sung and lasting until the mid-Gh’ing. Salt pans were maintained on the tidal 
flats that once surrounded Ha Tsuen’s present site.*” The pans are said to have 
been owned by a wealthy Teng merchant who involved himselfin Ming loyalist 
activities and consequently fled the village in the 1640s, never to be heard from 
again. 

‘The people of Ha Tsuen, therefore, were heavily dependent on coastal 
products, A steady supply of oysters, fish, salt, and lime is what made the 
diflefence between commercial success and economic obscurity. Among the 
Man, reliance on the coastal envi 
of San Tin had no fresh-w 
dependent on the brac! 
single crop of red ri 


s of a landed lineage, however, the Teng were 


and soc 


E omment was even more essential. The people 
ter paddies to fall back on and were completely 
amations. In addition to producing a 
ry year, they could manipulate the reclamations to 
trap large quantities of shrimp, crabs, and fish. The Man built stake nets along 
the outer perimeter of the dikes and leased these to boat people who lived in 
nearby anchorages. All of these activities were regulated by San ‘Tin’s main 
ancestral hall, which, in fact, owned some of the largest reclamation projects. 

‘The Man and the Teng were dependent on the sea in other ways as well. 
Both lineages operated coastal ferries that plied between the area's major 
markets and population centers. The San ‘Tin Man monopolized much of the 
boat traffic to and from Sham Chun, a leading market town. The ‘Teng 
concentrated on the route to the Ch’ing administr 


h-water 1 


© eve 


tive center at Nam Tao and 
the market in Yuen Long. By the 1850s, several landlord-merchant families in 
Ha ‘Tsuen had also diversified into the coastal shipping business. They owned 

“On the technology of land reclamation in the S: 
pp. 51-42 

4 On salt production in this region see Lin Shu-yen Journal 
of the Hong kong Branch of the Royal Asiatic Suciety 7:138- 151 (1967). This topic is discussed in the 
study mentioned in n. 58. 


Tin area see J. L. Watson, Emigration, 
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flat-bottomed freighters that carried local products (sugar, salt, fish, preserved 
vegetables, and the like) to markets throughout the Canton Delta region. These 
freighters were stafled primarily by members of the Teng lineage. 

Asan expression of territorial claims, the Man and Teng chose to build their 
Tien Hou temples near the piers that serviced this coastal traffic. San Tin's 
Eastern Mountain Temple stands on what was once the high-water mark above 
the original beach. Lineage tradition has it that this was also the location where 
the Man established their first pier. Over the centuries, this pier has been moved 
eral times to accommodate the lineage’s massive reclamation projec 
Today, F a mile from open water, 
but the local people are still very much aware of its historical significance. Tien. 
Houisscen as the guardian of the reclaimed fields. In Ha Tsuen hsiang, the Tien 
Hou temple still faces the open sea; the oyster beds have not altered the basic 
ecology of the tidal lands along this expanse of coast. Sand River Pier, which 
stood nearby, is listed in the 181g edition of the region’s gazetteer®? as an 
important communication center for Hsin-an Asien. Although this original pier 
was supplanted in the 1930s by another Teng-owned facility two miles down 
the coast, Sand River Temple is still perceived as the guardian of Ha Tsuen’s 
commercial territory. T’ien Hou presides over the coast and, according to Teng 
elders, “she has a special relationship with those of us who are the original 
settlers | pen-ti jen) in this place. 


stern Mountain Temple is located near! 


THE 


, HOU AS A SYMBOL OF COAS 


AL PACIFI 


TION 


‘The origin of the Tien Hou cults in San Tin and Ha Tsuen can be traced to the 
turbulence that marked the Ming- Ch’ing transition. The collapse of the Ming 
and the early efforts ta establish Manchu control over the South resulted ina 
period of unpi for the coastal peoples of Kwangtung and Fukien. 
‘There is good evidence that the ancestors of the Teng had settled in Hsin-an 
perhaps as early as the Southern Sung (twelfth century); the Man also maintain 
that they have local roots dating from the twelfth and thirteenth centuries, but 
their claims are more difficult to substantiate. In any case, the pre-Ch’ing social 
structure of the region under study was nearly obliterated during the period 
from approximately 1640 to 1670. The local gazetteer presents a grim picture of 
the first two decades of Manchu rule, with famine and disorder combining to 
devastate the local population.S! But the most important watershed of this 
chaotic er Evacuation of the southern coast ordered by the 
K’ang-hsi emperor in the year of his enthronement, 1662.5? The people who 


Iteled cha 


a was the Grea 


5° Hsin-an hsien-chih #285. (Ci 
pp. 258-259. 
S'Tbid., pp. 270, 364-373 
$n the Great Evacuation see R. Watson, “Creation,” and Hsieh Kuo-ching, “Removal of 
pastal Population in the Early Tsing Period 
(1932). 
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lived along a strip of land up to 50 li (approximately 17 miles) from the coast 
were driven inland and the area was sealed off by imperial troops. The evacu- 
ation was undertaken to deprive Ming loyalists of sanctuaries among local 


inhabitants. The oral history of the Teng is replete with stories of the suffering 
experienced by their ancestors during this period of disruption. (Significantly, 
the Man of San Tin do not have a corpus of myth relating to the evacuation, 
leading me to suspect that they did not settle in the region until the 1670s.) 
Finally, in 1669 the emperor relented and permitted the recolonization of the 
coastal strip. The Teng, Man, and other lineage groups rushed into southern 
Hsin-an to stake new claims and to reclaim old territory. 

In the aftermath of the evacuation, I would argue, ‘Tien Hou was embraced 
by coastal settlers as a symbol of social stability and tranquility. We have seen 
how the goddess already embodied these qualities in the cults fostered by 
maritime merchants and imperial emissaries. There is no evidence that the 
many ‘T”ien Hou temples built by landed interests in the New Territories 
predated the Great Evacuation, There were, as I have noted, earlier temples 
dedicated to the goddess in the Hong Kong region, but these were controlled 
primarily by fisherpeople and merchants who catered to the floating popu- 
lation; pre-Ch’ing Tien Hou shrines are not associated with the major lineages. 
Sand River Temple was built by the Ha Tsuen Teng during the early 1670s, 
and the bell, installed during its first major renovation, is dated 1707.*4 Eastern 
Mountain Temple in San so dates from the 1670s or 1680s, as does the 
‘T’ien Hou temple in the village of Kam Tin, Hong Kong’s wealthiest lineage 
community.5* The same pattern of postevacuation construction is found in 
many other temples controlled by landed lineages in the New ‘Territories.55 It 
would appear that there was a major boom in the popularity of the Tien Hou 
cult along the coast of Hsin-an in the decades immediately following the 
evacuation. 


At this point we must pause for a moment and ask an important question: 
Why Tien Hou? There were, of course, dozens of deities from which to choose, 
One lineage in the region selected Pei Ti as their main patron deity, while 
another chose Hung Sheng.S° And yet six major lineages in Hong Kong 
promoted ‘Tien Hou as theit patron, together with at least four other 


53 Hsia ts'un hsiang-yuch shih-nien Caicp'ing ch’ing-chian WAY #S 1% KS GN ME (Ha “Tsuen, 
1974), P- 36, and personal observation at Sand River Temple. 

*4Sung Hok-p'ang, “Legends and Stories of the New Territories: Kam Tin,” Journal of the Hong 
Kong Branch of the Royal Asiatic Society 14: 160-185 (1974), p- 184; and inscription evidence in San 
Tin. 

**For example, the 
its present sitein 1698, according to a ston 
Shui (Liao lineage) is dated 
Market's temple is dated 1716 (personal observation), Bell dates do not always correspond to the 
actual foundation of the temples concerned; in the New Territories temple bells were usually 
installed during the first major renovation, when the local people had become more affluent 

S'The Pang lineage at Fan Ling and the Teng lineage at Kam Tin respectively 


Tien Hou temple at Tun Mun (controlled by two lineages) was erected on 
scription. The bell in the Tien Hou temple ac Sheang 
21 (see Baker, Seung Shui, p. 103) and the bell in Yuen La 
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lineages—-to my knowledge—just across the border in that part of Hsin-an 
County that remained in Chinese territory after the 1898 lease. It is not T’ien 
Hou’s association with the sea as such that made her appeal to so many coastal 
are categorized by the local people as sea 


lineages; both Hung Sheng and Pei‘ 


deities. The best clue to Tien Hou’s overwhelming popularity with landed 


interests can be found in the written documents distributed by temple commit- 
tees during the goddess’s annual festival. Following are some highlights of a 
broadsheet collected at Sand River Temple (it is almost identical to the 
documents distributed at other lineage-controlled temples). The sheet begins 
with a standardized version of Tien Hou’s origin and her services to the state; a 
long list of pacification incidents is then enumerated. 


During the Sung, pirates caused troubles along the coast and ‘T’ien Hou ma- 
terialized to make a storm which overturned their boats, killing them all... [In 
another incident] ‘Tien Hou appeared at the mouth of a pirate’s island cave and 
kept him captive until imperial troops arrived. .... [Incident] 'T’ien Hou poisoned 
the drinking water of a pirate flect, killing them all in their sleep... [Incident] 
During the early Ch’ing, Tien Hou helped the emperor vanquish pirates who 
raided the coast,...57 


‘The broadsheet continues with many more examples of the goddess’s involve- 


ment in the suppression of disorderly elements. 

Tien Hou in this guise is an active, aggressive deity whose wrath is visited on 
the enemies of order. Note that she not only suppresses pirates but acts as the 
agent of their extermination. Here, for the first time, we learn that T’ien Hou is 
capable of creating storms as well as quelling them. It is not hard to see how this 
image of the goddess as a ch jal stability appealed to the founders: 
of the landed lineages that emerged in the chaotic aftermath of the evacuation. 
‘Those who settled nearest the coast were never sale from the pirate gangs that 
roamed the Canton Delta. The history of piracy, banditry, and kidnapping in 
the two hyiang under study are 58 but it should be noted that 
delta pirates raided Man and Teng territory well into the 1940s. To the people 
of San Tin and Ha Tsuen, itis nota mystery why Tien Hou was chosen as the 
patron deity for their respective lineages. As one elder put it to me, “Our 
ancestors needed all the help they could get. 

No doubt there were other, more practical reasons why so many lineages 
erected temples to ‘Iien Hou. The local elites that emerged during the post- 
evacuation period were aware that the adoption of approved deities would give 
their lineages certain advantages. The state did not actually underwrite the 


ampion of soc 


slored elsewher 


57 Broadsheet collected in 1978; the selections olfered here are rough translations of relevant 


sections 
$4]. L. Watson, “The Protection of Privilege: Self Defence Corps and Local Politics on the South 
China Goast,” manuscript 
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construction costs of these unofficial temples, but it did offer recognition in the 
form of wooden plaques (bearing T'ien Hou’s imperial titles) that hung above 
the altars. The most important aspect of recognition, however, was the listing of 
approved temples in the hsien gazetteers. In effect, the editors of gazetteers had 
the power to censure lineages that failed to comply with state guidelines 
concerning the promotion ofapproved cults. Communities such as San Tin and 
Ha Tsuen stood to gain nothing by fostering the unrecognized deities that they 
inherited from pre-Ching inhabitants (see below). The construction of aT 
Hou temple, on the other hand, placed the community in the mainstream of 
“civilized” so 


ien 


ty and —perhaps more to the point —served notice to state 
authorities that the local elite was not involved in heterodox cults. As we have 
seen, the coastal people of Kwangtung suffered greatly because of government 
suspicions that they were involved in Ming loyalist activities (which, in fact, 
may have been true for some of the Ha Tsuen Teng). Adopting T’ien Hou as 
their patron goddess was one way the leaders of powerful lineages could signal 
that they were prepared to cooperate with Ch’ing authoriti 

The boom in temple construction coincided with a 
government control over the major sea routes leading to and from 
During the K’ang-hsi 's reign (1662-1727 
cannon stations were built along the shores of Deep Bay.*? ‘Two of these were 
located at strategic points near Ha Tsuen and San ‘Tin.®° Partly as a con 
sequence of this pacification campaign, the Man and the ‘Teng (along with 
other lineages in the area) enjoyed more than a century of prosperity beginning 
in the 1670s and 1680s.°" The lineages expanded their populations and con- 
solidated their hold on the regio 


s 


mpaign to re-establish 


nton, 


mpero a string of forts and 


cconomy during this period. Some of the 
newfound wealth was used to construct the Tien Hou temples owned by these 
ful kin groups. The elabor 


powe 1 multichambered temples that one finds in 
the New ‘Territories today are a consequence of that golden era. 

Not everyone who rushed into southern Hsin-an in the aftermath of the 
Great Evacuation fared as well as the Ma Teng. There were many 
losers in the scramble for land. Some of these less fortunate pioneers, together 
with migrants who arrived in subsequent decades, became tenants of the major 
lineages. The postevacuation period saw the emergence of a dual-owne: 
system of land tenure, with tenants holding hereditary rights over the 
(@ pi) of fields while landlords—in this case, ancestral estates of the major 
lineages paid the land taxes and thereby claimed ownership of the “subsoil” 
(ti ku). These hereditary tenants congregated in smaller “satellite villages” in 


n and the 


S* See for example Siu Kwok-kin, “The Fat Tor 
the Royal Asiatic Society, 18 :209-210 (1978) 

© Kuang-tung t'n shuo \S 42 (8k 3 (Canton, 1862; reprint ed. Taipei: Ch’eng-wen ii 3, 1968), 
wee also Hsin-an hsien-chile, pp. 350-359. 
“Creation.” 
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the hinterland of San Tin and Ha Tsuen.°? More will be said about the satellite 
village system later in this essay. Although hereditary tenants played an impor- 
tant role in the region’s T’ien Hou cults, their view of the goddess was quite 
different from that held by members of the landlord lineages. 


THE PROCESS OF RELIGIOUS STANDARDIZATION 


A closer look at the Tien Hou temples in San Tin and Ha ‘Tsuen gives some 
insight into the process of religious standardization in China. T’ien Hou, in her 
local manifestation, was a jealous and—at times—vindictive goddess who did 
not tolerate rivals. The oral traditions of the Man and Teng make this very 
clear. In 1977-1978, 1 spent a considerable amount of time attempting to 
reconstruct the microhistories of various cults in the two Asiang under study. 
One of the more interesting findings was that, according to informants, T'ien 
Hou actually ate, or ingested, earlier deities when she rose to preeminence 
during the postevacuation era. The myths relating to Tien Hou’s “conquest” 
of the coast are vivid in their imagery; we will begin with Sand River Temple 
near Ha Tsuen, 

‘The Teng claim that an earlier deity, Sha Chiang Ma (Sand River Mother), 
once presided over the strip of coast now governed by Tien Hou, Sand River 
Mother is a parochial goddess whe zed outside Ha Tsuen Asiang. 
The accounts of this goddess and her demise are part of the region’s oral 
tradition and, as such, they must be treated like any other body of myth, It is 
not the historical veracity of the Sand River Mother stories that should preoe- 
cupy us here. My own interest in analyzing local myths is to find clues to the 
way local people think about their deities. According to most informants, Sand 
River Mother was the patron of the original inhabitants who lived along the Ha 
Tsuen coast prior to the arrival of the Teng. Some time in the misty past, so the 
story goes, a cone-shaped stone was dredged up by a fishing net. The stone 

vas taken to be the representation of a deity and installed in a shrine near the 
place where a small stream (Sand River) emptied into the sea. This minor deity, 
it is said, was worshipped by fisherpeople and itinerants who lived along the 
coast —sedentary farmers (i.e., “proper people” in the Teng’s own conceptual 
cheme) were not involved in the cult. When the Teng returned to the region 
after the evacuation, they built a temple to Tien Hou on the same spot and took 
possession of Sand River Mother's stone representation. Rather than discard- 
ing the stone, they used it as the foundation for the Teng’s own molded statue of 
Tien Hou. At this point in the story, local people maintain that Tien Hou 
“ate” (Cantonese shik), or “digested” (Cantonese siu-fa), Sand River Mother. 
As evidence that their version of the story is correct, numerous informants- 


not recog) 


©? The satellite village system is outlined in J. L. Watson, “Hereditary Tenancy and Corporate 
Landlordism in Traditional China: A Case Study,” Modern Asian Studies 11 :161~ 182 (1977). 
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Teng and non-Teng alike— pointed to what appears to be a pumice stone core 
near the base of T’ien Hou’s image in today’s temple. In my view it is largely 
irrelevant whether or not Teng ancestors actually used the original stone as 
the foundation for this statue; the important point is that local people believe 
they did. 

Sand River Mother may have been ingested by T’ien Hou, but she did not 
disappear entirely. Once every ten years, during Ha Tsuen’s fa chiao festival 
(discussed below), Sand River Mother materializes for a brief time along with 
other obscure local deities. All the deities known to have existed in Ha Tsuen 
hsiang are gathered together in a special shrine to witness a five-day opera 
performed during this festival. Most of the deities, like Sand River Mother, no 
longer have statues or even stones to represent them and, hence, their names are 
written on slips of red paper. They appear on the altar as rows of smalll placards, 
along with the portable images of major deities and the tablets of founding 
ancestors. In my expe 


ence, this is the only time it is possible for the fieldworker 
to collect a complete list of deities that play a role in the local pantheon. During 
ordinary times, the people of San Tin and Ha Tsuen worship only a handful of 
deities that appear in the region's temples, but as many 
gods and goddesses may be “invited” to attend important rituals. Elders 
explained that they dare not risk offending even the most insignificant of deities 
during the critical fa chéao rituals. This is the only context in which Sand River 
Mother retains a sey ty. 

Here we see, in its most elementary form, the process by which a state- 
recognized cult is formed at the local level. Sand Riv 
in point. A similar set of myths surround the installation of Tien Hou in San 
Tin’s Eastern Mountain Temple. The Man als 
ofa fisherpeople’s shrine and 
spot. There are also hints that the 


a hundred obscure 


‘ate ide! 


Mother is only one ¢ 


se 


claim to have taken possession 
aised”” (ch’i) a Tien Hou temple on the same 
in Hou statue in San ‘Tin incorporates a 
stone representation of another deity. In every case that I have investigated in 
the New Territories (seven in all), Tien Hou has superseded a parochial deity 
and become the leading cult figure of the Asiang. It will be noted, however, that 
she does not actually destroy or obliterate the original incumbents. Rather, in 
the words of one informant, Tien Hou takes on the spiritual essence, or 
“steam” (Cantonese ching hei similates and “grows stronger 
every time she eats a local deity like Sand River Mother.” As [ hope to show in 
the next section, Tien Hou’s spiritual conquest of the Kwangtung coast can be 
seen as a metaphor of political domination in the real world. 


of those she 


TIEN HOU AS A SYMBOL OF LINEAGE HEGEMON 


In most parts of China, Tien Hou is identified pr 
seafarers and a defender of the coa: 


marily as a guardian of 
in the two hsiang under study, 
the goddess has taken on an additional representation as a symbol of lineage 


. Howeve 
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hegemony. By adopting her as a patron deity, the Man and Teng converted 
‘Tien Hou into a territorial deity with jurisdiction over land as well as sea. Tien 
Hou’s role as a guardian of lineage territory is clearly expressed in the recurrent 
rituals performed in her honor. Space does not permit a full discussion of these 
rituals but the most important is a purification ceremony (ta chiao) held every 


ten years to placate lost souls that may cause trouble for the living.°* 
Traditionally, every Asiang in Hsin-an had a recurrent fa chiao supported by 
everyone in the territory concerned (the Teng of Ha Tsuen sponsored a 
spectacular fa chiao in 1974 and plan another in 1984; the Man have not held a 
proper ta chiao since the 1940s). The fa chiao rites as such are extremely complex 
and last for five days and six nights, during which the local population is 
entertained by an opera troupe. T’ien Hou, as the Asiang patron, is physically 
transferred from her temple to the seat of honor in a special shelter near the 
opera site (she is represented by a small statue). Here the goddess presides over 
the rites and, according to informants, enjoys the opera. For the purposes of 
this discussion, the most important aspect of the fa chiao sequence is a procession 
of men who carry a pot of burning incense (also pronounced hyiang) around 
the boundaries of th 


‘ir hsiang. The procession, known as Asing hsiang (“walking 
the hsiang” or, alternatively, “walking the incense”), is thought to purify the 
territory controlled by the lineage and mark out ‘Tien Hou’s domain. 

‘The processions have all the attributes of a military operation. Only men are 
allowed to participate; women stay in the village and attend to domestic rituals. 
In Ha Tsuen, upwards of two thousand men take part. Until the 19508, when 
colonial police began to patrol such events, fa chiao processions sometimes led to 
violent confrontations between neighboring lineages. Rivals used the oce 
to claim bits of disputed territory for their own lineages. Another important 
feature of the processions was that tenants who lived in the Asiang were “en- 
couraged” to participate along with members of the dominant lineage. The 
route always passed through satellite villages controlled by the landlord lineage 
and, if tenants or other dependents did not show proper deference, trouble was 
certain to follow. 

The political dimensions of the Tien Hou cult are even more salient in the 
rituals performed during the goddess’s annual festival, her so-called “birthday” 
(tan) on the twenty-third day of the third lunar month. T’ien Hou fan is 
celebrated in this part of Kwangiung by a colorful and exciting competition. 
Small associations, known as hua pao hui (“flower cannon societies”), gather at 
major temples and young men fight over lucky coins shot from small cannon. 
‘The prizes are elaborate altars, made of bright paper, brought to the temple by 
participating associations (every altar is numbered and thereby ranked in order 
of “luckiness”). The associations are composed of neighbors and work mates 


sion 


®30n chiao ceremonies see Michael R. Saso, Taoism and the Rite of Cosmic Renewal (Bullman: 
Washington State University Press, 197 
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from hamlets or commercial enterprises in the hsiang: every satellite village has 
at least one such association. Should a village choose not to participate in the 
annual festival, this is tantamount to a declaration of independence and is 
viewed as such by members of the dominant lineage 

‘The territorial exclusivity of the Tien Hou cult is illustrated by the regional 


organization of these annual festivals. Among land people in Kwanguung, Tien 
Hou Zan is observed on the same day in every Asiang. [vis impossible for a Man or 
a Teng (or their clients) to attend more than one festival. The local cults are 
thus mutually exclusive and temples are not linked together in a hierarchical 
fashion, as one finds on Taiwan. Furthermore, the landed peasants of Hsin-an 
do not engage in regular pilgrimages to ‘Mien Hou temples outside their own 
Asiang. Thi ything, explains why T’ien Hou is perceived by the 
local people as a jealous and vindictive goddess. Her festivals are arranged in 
such a manner that local people are forced to make a clear and unambiguous 
statement of their territorial loyalties once every year. 

This does not appear to be true for the fisherpeople who live on boats along 
the Kwangtung coast, Tien Hou festivals that cater primarily to the floating 
population are often staggered to allow devotees to attend hua pao hui ccle- 
brations in several locations. In the Hong Kong region, these observances 
sometimes occur two or thre 
pilgrimage complex devoted to this goddess does exist in Kwangtung, therefore, 
s largely associated with boat people.** Boat people occasionally observe the 
festivals associated with lineage-controlled temples, but, as they are not con 
sidered to be permanent res 
altar. Once they settle on land, however, the fisherpeople are treated like any 
other group of clients and they are encouraged to pay allegiance to the local 
Tien Hou temple. More will be said about the boat people's vision of the 
goddess later in this paper. 


more than 


weeks after Tien Hou’s accepted tan date. Ifa 


idents of the Ayzang, they are not expected to b 


ng an 


THE ORGA’ N OF LOv 
LEADERSHIP AND GONTROL 


‘The T'ien Hou temples 
by a handful of wealthy men and not by members of a professional clergy. Full- 
time keepers (miao chu) were sometimes employed but they were not involved in 
decision making. Temple records®* show that managers were the same in- 
dividuals who served as trustees for the lineage’s ancestral estates. As rep= 


sociated with major lineages were (and are) managed 


™TwoTien Hou temples located on islands in Hong Kong waters have become pilgrimage 
centers for the region's boat people, The annual festival at one of these temples, Tsing Yi Island, is 
shnson, “Fron: Rural Committee to Spirit Medium 


held a week alter Tien Hou tan; see Graham 


Cult,” Contributions to Asian Studies 1123-143 (1971), P- 142. 
°° Handwritten accounts and records dating from 1914 
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landlord-merchant class,°* these men had attended 
schools in Canton, Nam ‘Tao, and Hong Kong. Ordinary members of the 
lineage progressed no further than the three to five years of elementary tuition 
offered in local ancestral halls. Most adult males in San Tin and Ha 
‘ designation,®” because they could not read or 
write beyond an elementary level. Nonetheless, this modicum of learning set 
them apart from hereditary tenants and other clients who, almost without 
exception, were totally illiterate. Local women (as outlined in more detail 
below) were also largely illiterate, irrespective of class or social background. 


resentatives of the region's 


suen were 


emiliterates,” to use Raw 


Landlord-merchants were the only men in the hsiang capable of handling the 
complex accounts and sophisticated records required for the smooth operation 
of temple organizations, Although the members of this class constituted an 
“elite” in the sense that they dominated the region’s economic and political life, 
few attained the status of imperial degree holders. The Hsin-an gazetteer lists 
only three men from Ha Tsuen (and none from San Tin) who passed low- 
ranking exams--and they did not serve in government posts.° James Hayes 
has argued that the merchants who lived in Hong Kong’s island districts were 
quite capable of managing local affairs without help from degree holders and 
imperial officials.°? With certain qualifications, ”° Hayes's gene: 
applies to the lineage-dominated hsiang on the Kwangtung mainland. 

The Tien Hou temples controlled by the Man ‘Teng were endowed with 
property to help defray expenses, In San Tin, for instance, Eastern Mountain 
‘Temple owned 1.49 acres of land in 1905.7! The property concerned is located 
in one of the hsiang’s commercial centers and generate 
shop rents. The most important sources of income, however, are the contri- 
bution drives held to support temple renovations and decennial ta chiao 
‘Temples in this part of China are reno 
once every 70 10 100 ye 


lization also 


ad 


aconsiderable income in 


stivals, 
pense, approximately 
d by committees of up 
in the catchment area of 
sentative on the 


ed, at great er 
tions are organ 
ery communi 
the temple, including satellite villages, 


rs. The renov 


to 30 men who live in the hsiang.”? I 


at least one repr 


For 
Relations.” 

©” Rawski, Education and Popular Literacy. pp. if. 

© Hancan hsien-chih, pp. 442, 449- A larger number of local men purchased degrees 

© James Hayes, The Hong Kong Region, #850 1911 (Hamden, Conn.: Shoe String Press, 1977), 
pp. 181-195. 

7'There is evidence that s wages in the region under study were heavily influenced by 
degree-holding gentry. The economic successof the Teng lineage at Kam Tin, for instance, is due in 
large part to the work of one ancestor, Teng Pao-sheng, the only chin-skih to have lived in the area 
is naw the New Territories. He was responsible for building at least one Tien Hou temple at 


discussion of the local class system, see R. Watson, “Class Dillerences and A\ 


ne hi 


Long Old Market during the immediate postevacuation period. 

7! Land records, 1905, held at the Yuen Long District Office, New Territories. 

7? Evidence thar such committees existed from at least the 1840s can be found in. stone 
inscriptions at major temples, For 4 case study of one temple renovation see J. Watson, Emigration, 
pp nent 
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committee. It is taken for granted, however, that the key decisions are made by 
members of the landlord-merchant clas 

Contributions are collected by the self-defense corps ((gu wei tui or, alterna- 
tively, hsun ting), a body of men drawn from the less advantaged sections of the 
dominant lineage. ‘The history and organization of these local security forces 
are described elsewhere (sce note 58) but, in the context of the present discus- 
sion, it is important to note that one of their primary functions was to enforce a 
kind of religious orthodoxy in the territory controlled by their lineage. This was 
accomplished by “encouraging” hereditary tenants and other dependents to 
attend the ‘l’ien Hou festivals at Sand River Temple and Eastern Mountain 
‘Temple, Satellite villages that failed to present an altar at the annual gatherings 
ran the risk of collective punishment (i.e., the loss of livestock and the burning of 
property—including homes). Corpsmen also saw to it that clients of the domi- 
nant lineage participated in the decennial fa chiao processions. Colonial police 
put an end to many of these bullying tactics in the 1950s, but corpsmen still 
make the rounds of every household in their territory to collect donations for 
renovations and fa chiao celeb ns. Residents of satellite villages deeply resent 
these intrusions, but they continue to pay rather than incur the wrath of thi 
powerful neighbors. 

Prior to the 1950s, the security forces of dominant lin 
that minor temples (of which there are more than twenty in 
become the foci of independ 
own cults dedicated to deities 


‘at 


es also made certain 


‘ach hsiang) did not 


nce movements. Many satellite villages had th 
other than T’ien Hou, but they remained small 
and did not compete with the Astang’s central cult. Until British authorities 
interceded, the Man and Teng did not permit satellite villagers to hold proces- 
sions on the fan dates of minor deities. In recent years, a number of satellite 
villages have made feeble attempts to promote independent processions, but the 
routes have never extended beyond the immediate boundaries of the com- 
munities concerned. Residents of these small villages are very conscious that 
their actions are interpreted as an intrusion into T’ien Hou’s traditional domain 
and, by implication, the processions constitute a direct challenge to Man and 
Teng hegemony. Satellite villagers are, therefore, always careful not to push 
their former landlords too 


. Corpsmen from dominant lineages are still 
sipable of makinig life difficult (or anyone living in the Astang. 


PERCEPTIONS OF TIEN HOU: A STUDY IN 
CONFLICTING REPRESENTATIONS 


As I have demonstrated in the previous sec ‘jen Hou is generally per 
ceived by land people in rural Hong Kong as a jealous goddess who reigns over 
an exclusive territory. In many areas she has become a symbol of lineage 
hegemony and participation in her cult is enforced by coercive means, How 
does this picture of local organization fit the image of temple cults presented in 
the general literature on Chinese religion? The most common view is that 


ion, 
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ities serve to rein 


temple acti force feelings of social solidarity 
are ofien seen as the concrete expression of collecti 
summarized by ©. K.Y 


; periodic festival 
¢ values, This approach i 
‘ang in his important book Religion in Chinese Society: 


In such communal events [i.e., temple festivals] the essential fimction of religion 
was w provide a collective symbol that would transcend the divergence of 
economic interests, class status, and social background, so as to make it possible to 
coalesce a large multitude into a community. People from all walks of life thus 
could tread the common ground of popularly accepted cult 
oe 

.. the temple was a visible expression of the community and its collective 
interests, and public worship in it represented the periodic mustering of the 
community for the demonstration of common beliefs and common interests.” 


‘The influence of Durkheim is readily apparent in these passages. Yang's 
view of temple cults is supported by many other anthropologists, especially 
those who have worked in Taiwan. Jordan found that “religious allegiances” 
centered on temples were the primary means of organizing and unifying 
Taiwanese rural society.”* Diamond, in her study of a Taiwanese fishing 
community, states that the local temple was the “strongest organizing force in 
the village.” 75 A similar view is presented for one of the villages studied by 
Pasternak; the interesting point about the latter’s analysis, however, is that he 


demonstrates that not all village cults in Taiwan are expressions of collective 
16 


values. 

Turning to the Hong Kong region, Brim argues that collective rituals at 
major temples serve the function of maintaining political alliances. Ritual, in 
his view, thus solves the “latency problem” that organizers of these alliances 
have in ensuring that local people will alwa to defend their ter- 
ritory.7” Brim’s analysis does not hold true for all the cults included in his study 
but, in one respect, it does correspond to the publicly expressed views of local 
elites. One must bear in mind, however, that not all categories of people in the 
“village alliance systems” described by Brim share the same set of values and 
expectations. The Durkheimian view of Chinese cults, as expressed in the work 
of many anthropologists, seems better suited to multisurname communities in 
areas where powerful lineages did not dominate the political scene. ”* 


18 Yang, Religion in Chinese Society, pp. 81, 96 

4 Jordan, Gods, Ghosts, and Ancestors. p. xvii 

7*Norma Diamond, A’ws Shen: A Taiteanese Village (New York: Holt, Rinehart and Winston, 
1960), p. 77 

7Pasternak, Aiwship and Community, pp. 111-112, 125. 126. 

77 John A. Brim, “Village Alliance Temples in Hong Kong,” in Wolf, Religion and Ritual, p. 102. 

78See also Marjorie Topley, “Chinese Religion and Rural Cohesion in the Nineteenth 
Century,” Journal of the Hong Kong Branch of the Royal Asiatie Society 8:q- 43 (1968), p. 19, and James 
Hayes, “Chinese Temples in the Local Setting,” in Some Traditional Chinese Ideas and Conceptions in 
Hong Kong Social Life Today (Hong Kong: Royal Asiatic Society, 1966), pp. 92-93. Eugene 
Anderson also notes that the Durkheimian approach is useful when analyzing many of the ‘Tien 
Hou cults which serve Hong Kong’s boat people (personal communication), 
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Although the approach adopted in this paper is different from that espoused 
by C. K. Yang and others, | would not contend that my findings necessarily 
contradict those of earlier fieldworkers. Rather, | prefer to think of the two 
approaches as complementary. [tis possible, for instance, to attend a ‘Tien Hou 
festival at Eastern Mountain Temple and gain the impress 
present shares an identical set of collective values. When 
in the local cult, people in all walks of life express such v 
“We all work together to run this festival,” or “Eastern Mountain Temple 
belongs to everyone in this hsiang and T’ien Hou helps us all.” I the fieldworker 
is willing to restrict the analysis to publicly expressed values, the two cults under 
study do indeed serve the needs of everyone concerned. However, on closer 
inspection, it becomes apparent that these public expressions of solidarity 
conceal more than they reveal. 

‘The best way to approach this problem, I discovered, was to ask people to 
tell me thei n Hou myth. In particular, T asked 
om every settlement in the two Asiang to explain how they and their 
ancestors related to the goddess. When the results were compared, I found that 
every category or class of people had a different representation of Tien Hou, 
‘These findings are not unique to the area under study. Arthur Wolf has argued, 
for instance, that a common feature of Chinese peasant religion is that “it 
mirrors the social landscape of its adherents. There are as many meanings as 
there are vantage points.” ”? Woll’s insight helps explain how religious cults 
like the ones under investigation can incorporate people from such diverse 
backgrounds. As long as tenants or clients participated in the public rituals and 
professed an allegiance to ‘Tien Hou, they were free to develop their own 
representations of the goddess. ‘Those at the top of the regional and national 
hierarchies (i.e., local elites and government officials) were only concerned with 
actions, not beliefs 

In earlier sections of this paper I argued that Tien Hou was promoted by 
imperial authorities because, to them, she represented “civilization” and ap- 
proved culture. This view of the goddess is projected in official documents that 


jon that everyone 


ed about their role 
ews as the following: 


ir own. versions of the ‘I 


informants 


circulated at the national level. Government functionaries may have had 
private beliefs regarding ‘Tien Hou but these did not find public expression. At 
the local level, members of the landlord-merchant class had their own reasons 
for promoting T'ien Hou cults. Being literate, men in this category related more 
ily to the vision of T'ien Hou presented in government publications. ‘The 
goddess appealed to them primarily as a symbol of coastal pacification but she 
carried other, “deeper” messages as well. In elect, by building temples to Tien 
Hou the local elite signaled that they wished to join the mainstream of Chinese 
culture, Educated men who lived in the countryside were anxious to have their 
temples, and by implication their lineages, mentioned in the hsien gazetteers. 
‘The vision of Tien Hou as a bearer of “civilization” and a guardian of social 


Wolf, “Gods, Ghosts, and Ancestors,” in Wolf, Religion and Ritual, p. 05 
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order thus app arily to on makers at all levels of the 
political hierarchy in China. 
When one looks at other categories of people, the pattern is rather different, 


en Hou it 


For ordinary, semiliterate members of the landowning lineages 
perceived as a symbol of territorial control. Since the foundation of the local 
cults in the postevacuation period, most people in San Tin or Ha Tsuen have 
been unable to read the documents pertaining to Tien Hou’s exploits. This 
does not mean that they are unaware of the goddess’s associations with the 
imperial court, but rather that they choose not to dwell on these points in their 
own renditions of the Tien Hou myth, When asked, men in this category (the 
views of women are discussed later) refer almost exclusively to the goddess's 
ability to quell pirates in the nearby delta and her conquest of parochial deities 
such as Sand River Mother. ‘Tien Hous assistance to lineage ancestors is the 
most common theme of these stot 

In many respects, ordinary members of the lineage have taken on the 
religious attitudes of their educated kinsmen, The local elites are keenly aware 
that “uncivilized” behavior lowers the status of the entire lineage. This, | would 
argue, is one reason why spirit possession, flagellation, and self-immolation play 
no role in the local Tien Hou cults. The Man and Teng do have female 
mediums who communicate with the spirits of deceased people, but these 
activities have not evolved into cults as such.*° Itis significant that males in San 
‘Tin and Ha Tsuen do not themselves act as mediums. ‘ 
“proper” behavior (in their own terms) sets lineage members apart from many 
of their clients and neighbors in the surrounding countryside, During my stay in 
San ‘Tin (1969 1970), I attended a spirit medium session held by ‘Teotiu 
immigrants in the city of Tsuen Wan, When I returned to the village with 
photographs of flagellation and tongue cutting, my neighbors were horrified, 
and yet fascinated. They had heard of such behavior but had never actually 
witnessed anything like it themselves. Their reactions were revealing: “How 
can anyone who calls himself ‘Chinese’ act like such a barbarian.” 

In contrast to what I have seen in other parts of Hong Kong and Taiwan, the 
temple festivals in San Tin and Ha Tsuen are remarkable for their utter lack of 
religious fervor. The hua p'ao hui competitions sometimes dissolved into brawls 
and the ta chiao processions occasionally led to organized violence, but the 
religious content of the two Tien Hou cults under study is understated in the 
extreme. Nor is the etficaciousness of the local T*ien Hou temples a matter of 
great concern. In my discussions with Man and Teng (male) elders, it became 
apparent that Tien Hou’s divine intervention on their behalf is perceived in 
generalized, abstract terms. The goddess is thought to have assisted their 
ancestors but she is not credited with specific miracles in living memory. 
Women, as demonstrated below, have a different vision of Tien Hou, but local 


his concern for 


On female mediums see Jack M. Potter, “Cantonese Shamanism,” in Wolf, Religion and Ritual. 


FANDARDIZING THE GODS 319 


males are not particularly concerned with the spiritual powers of their patron 
deity. For men who belong to powerful lineages, she is, above all else, a symbol 
of territorial hegemony. 

Moving down the hierarchy of power, we must consider the residents of 
satellite villages. Until recently, people in these small communities had litle 
choice but to participate in the Tien Hou cults. Although they are no longer 
tenants as such,®! many remain clients of their former landlords and continue 
to play a subordinate role in local politics. Being clients, they cannot, of course, 
accept T’ien Hou as a symbol of territorial control; to do so would mean that the 
goddess would represent their own oppression, Accordingly, most satellite 
villagers have reinterpreted the T’ien Hou myth to “explain” their position in 
the social hierarchy and to gloss over the fact that they play such a minor role in 
cult activities. This method of ideological self-justification is common among 
oppressed minorities who find it difficult, if not impossible, to affect a change in 
their political circumstances.*? If asked, therefore, people in smaller villages 
deny—ofien aggressively —that there is an exploitative dimension to the Tien 
Hou cults. They do not hide their resentment of the local security forces but, 
they argue, this has nothing to do with their relationship to the goddess. 

Clients of dominant lineages were traditionally illiterate (this is still true for 
those over 45) and, thi 
recorded in writing. In collecting Tien Hou myths from satellite villagers, I 
found that their versions all have one thing in common: the Man and Teng are 
¢ unable to harness the power of the deity. An 
interesting, and revealing, myth was told to me by elders in Sa Kong Wai 
(“Sand River Village”), tellite of F ‘suen. As the name implies, residents 
of this community claim a special relations! Sand River Temple. In their 
version of local history, the founders of Sa Kong Wai arrived on the st 
to the Teng and were responsible for starting the T’ien Hou cult. The Teng took 
control of the temple after they had destroyed Sa Kong Wai's favorable feng shui 
(“wind and water,” geomantic influences) and usurped the land in Ha Tsuen 
hsiang. ‘To this day, however, the goddess will not help the Teng and will only 
respond when she is approached by a descendent of the people who first 
installed her in Sand River Temple. Once ev 
story, Teng elders bribe a male resident of Sa Kong Wai to initiate the casting of 
lots required for the selection of ritual leaders who preside over the fa chiao, The 
goddess will not “cooperate” unless someone from Sa Kong Wai starts the 
procedure, supposedly under the cover of darkness to hide his actions from 
fellow villagers. In punishment for tricking the godde 
breaks ranks and accepts the Teng bribe is said to die before the next ta chiao. No 


as a consequenc 


myths and legends were never 


presented as usurpers who a 


ene prior 


howe the man who 


*'In 1905, colonial officials gave full ownership rights to sitting tenants, but these rights were 
largely unenforceable until the 1950s. 

*2 A similar theme is explored by Barrington Moore, Jr., fujustice: The Social Bases of Obedience and 
Revolt (New York: Random House, 1978) 
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one has actually witnessed any of these events, of course, but the people in Sa 
Kong Wai are convinced that the goddess is really their patron and not the 
‘Teng’s. This is only one of the ways that satellite villagers use myth to justify 
their participation i 1 Tien Hou cult 

The discussion to this point has concentrated almost exclusively on local 
males. Women, as indicated earlier, have a very different vision of T’ien Hou 
from that held by any category of men —so different, in fact, that one begins to 
wonder if we are dealing with the same deity. Women play no role whatsoever 
in the formal organization of the temple cults, not even to the extent of forming 
a women’s auxilliary to complement the activities of their husbands or fathers. 
For women the worship of Tien Hou is usually defined in personal or family 
terms. Wives appear at the annual festivals with individual sets of offerings, 
which they present to the goddess on behalf of their households. Men never 
make these prestations, as they are said to be “too busy” attending to the 
collective rituals associated with the cult. 

In considering the religious conceptions of village women, one must bear in 
mind that until recently all but a handful were totally illiterate.*? Most women 
over 45 are not even able to recognize the characters for common surnames or 
the names of their own villages. It is not surprising, therefore, that they know 
little about the traditions of Tien Hou preserved in writing. And, yet, 1 was 
amazed to discover that women’s conceptions of the goddess did not seem to 
reflect their own (or their husbands’) position in the social hierarchy. ‘The 
myths told t me by women varied somewhat in content, but the underlying 
messages were basically the same: Tien Hou is a personalized deity who, if 
approached properly, will answer individual pleas for help. Women usually 
refer to the goddess as T’ien Hou Niang Niang, adding a feminizing suffix that 
(in the local dialect) carries maternal connotations. In this guise, Tien Hou is 
perceived primarily asa fertility goddess and her efficaciousness is very much at 
issue. Land women (1 cannot comment on the views of boat women) bring their 
gynecological and childbearing problems to the goddess and make personal 
appeals for divine intercession. In anthropological terms, a dyadic contract is 
established between supplicant and deityS*; should T’ien Hou keep her side of 
the bargain, the woman presents a special offering in repayment. These in- 
dividual arrangements have nothing to do with the formal structure of the Tien 
Hou cults and the prestations are made at times other than the goddess’s annual 
festival. Men, at least those I am familiar with, do not make individual 
contracts with the deity; they rely on their mothers or wives to handle this 
aspect of religious life. Thus, the women’s personalistic vision of Tien Hou is 


the loc: 


#3. S. Watson found only five women in Ha Tsuen over the age of 45 who were literate, These 
women belonged to the wealthiest family in the village. I did not 
45 in satellite villages 

“George M. Foster, “The Dyadic Contract: A Model for the Social Structure of a Mexican 
Peasant Village,” American Anthonpologist 63 1173-1192 (1964 


iscover any literate women over 
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not necessarily opposed to the various male representations outlined above. 
Nonetheless, the differences are so striking that I am led to speculate that village 
women and men inhabit separate conceptual worlds—at least in respect to 
religion. 

Before concluding, one further category of people remains to be 
considered—namely, the shui shang jen (“people on the water”).8° Many ob- 
servers of the Hong Kong scene assume that T’ien Hou originated in this region 
asa boat people’s goddess and that land people began to worship her only after 
the cult had become popular. As I have tried to illustrate in earlier sections of 
this essay, the historical origins of the Tien Hou cult are difficult to trace and, 
although the deity has always been associated with the sea, she was not 
monopolized by a single category of people. In the two Asiang under study, boat 
people play a very minor role in temple activities. Only twice in twenty-nine 
months of fieldwork did L encounter boat people worshipping in the local T'ien 
Hou temples. I overheard one of the women concerned ask the keeper for 
permission to worship the goddess because, as she put it, “this temple does not 
belong to uv: Women from the dor nt lineages, in contrast, worship 
whenever they please and treat the keepers like servants.) Even those boat 
people who maintain regular anchorages in Ha ‘Tsuen hsiang rarely use Sand 
River ‘Temple. They prefer to worship at temples located on Hong Kong's 
smaller islands where the local population is more receptive to boat people (see 
note 64). 

My own 
restricted to the inhabitants of two client settlements (actually shanty towns 
built from the remnants of boats) along the Ha Tsuen and San Tin coast. These 
people no longer rely on boats, but they continue to fish from the shore and 
work in oyster fields. Nonetheless, it is doubtful that they can still be categorized 
as boat people and it is unclear (to me) whether their views are representative of 
those who live on boats and make their living at sea. The residents of these small 
communities have been co-opted into the T’ien Hou cults controlled by the Man 
and Teng in the sense that they are expected to present altars at the annual 
festivals. However, they also pay regular visits to the temples that cater to the 
floating population. In my talks with sedentary fishermen (not women), it 
became clear that their vision of Tien Hou had very little in common with the 
representations held by land people. For these men the goddess symbolizes 


ch among people who call themselves shui shang jen has been 


*°On Cantonese boat people see Eugene N. Anderson, Jr.. Essays on South China's Boat People 
(Taipei: Orient Cultural Service, 1972) and The Floating World of Castle Peak Bay (Washington: 
American Anthropological Association, 1970); and Barbara B. Ward, “A Hong Kong Fishing 
Village,” Journal of Oriental Studies 1: 195-24 (1954) and “Varieties of the Conscious Model: The 
Fishermen of South China,” in The Relevance of Models for Social Anthropology, ed. Michael Banton 
(London: Tavistock, 1955). Barbara Ward’s article “Varieties” is particularly relevant to the 
theme of this paper because she deals with the boat people’s own conceptions of their place in 
Chinese soc 
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mastery of the sea: she appealed to them primarily for her ability to quell 
storms—not disorderly elements. In fact, the myths presented by my infor- 
mants (all, incidentally, illiterate) had nothing to do with social stability or 
coastal pacification. Their stories dealt primarily with Tien Hou’s divine 
intervention on behalf of people who make their living at sea. 

Ina real sense, therefore, boat people and land people in this part of China 
have diametrically opposed representations of a religious symbol that, on the 
surface, would appear to unite them. They both claim Tien Hou as their 
patron deity, but this does not mean that they are part of the same “moral 
community.” In this respect, there are some intriguing hints that, among sea 
peoples, the goddess is associated with pirates and other entrepreneurs of 
violence who operated along the South China coast. Many researchers claim to 
have found a connection between Tien Hou temples and pirate outposts, 
particularly in the islands of the Canton Delta. Da Silva notes, for instance, that 
the famous eighteenth-century pirate Chang Pao-tzu was a lavish contributor 
to the T7ien Hou temple on Lantau Island—according to local tradition, at 
Jeast.*° Lo also argues that two of Hong Kong’s island temples were associated, 
in legend, with pirates; a stone tablet, dated 1752, in one of these shrines 
commemorates Cheng Lien-ch’ang, a “notorious pirate,” who paid for the 
temple's renovation.*” It is quite possible that Tien Hou, in her guise as a 
mistress of the seas and a queller of storms, could have been adopted by pi 
as their patron deity. The ultimate irony is that the landed elites of the 
Kwangtung coast worshipped the same goddess, and accepted her as their own 
special patron, precisely because she was—for them—a symbol of coastal 
pacification and an enemy of pirates. 


es 


CONCL! 


ISION 


In concluding, I return to the problem of cultural integration in late imperial 
Chinese society. The literate elite, I have argued, played an important role in 
the standardization of culture by ensuring that religious cults conformed to 
nationally accepted models. The question remains, however, whether the state 
led or followed the masses in the promotion of specific deities. Were Chinese 
peasants “easy material for ideological molding,” as Kung-chuan Hsiao has 
suggested,** or were they detached and self-confident enough to resist those 


© Armando M. Da Silva, “Fan Lau and its Fort: An Historical Perspective,” Journal of the Hong 
Kong Branch of the Royal Asiatic Society 8:82~95 (1.968). pp. 87-88. 

*” Lo Hsiang-lin, Hong Komg and lls External Communications Before 1842 (Hong Kong: Institute of 
Chinese Culture, 1953), pp. 129-130 and plate 34. On the pirate connection see also S. F. Belfour, 
“Hong Kong Before the British,” Journal of the Hong Kong Branch of the Royal Asiatic Society 
102134 179 (1970) and Dian Murray, “Sea Bandits: A Study of Piracy in Early Nineteenth 
Century China,” Ph.D. diss., Cornell University (1979). pp. 159-160. 

“*Kung-chuan Hsiao, Rural China: Imperial Control in the Nineteenth Century (Seattle: Unive 
Washington Press, t960), p. 225. 
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who attempted to change their religious traditions? The answer, of course, lies 
somewhere in between. The state both led the masses and responded to popular 
pressure; it both promoted and co-opted deities. T’ien Hou is an excellent case 
in point. As outlined in the first part of this paper, she began as an obscure, 
parochial deity on the Fukien coast and rose to become one of the luminaries of 
the imperial pantheon, Obviously, a transformation like this could not have 
occurred without state intervention, Bucitis equally true that imperial officials 
did not have the power, or the resources, to impose an unpopular deity on the 
masses. 


Rather than relying on coercion, therefore, the state exercised control over 
the religious lives of ordinary people by more subtle means. For instance, it was 
made “advantageous” for local elites to promote deities that were represented 
in the imperial pantheon. Recognized deities such as T’ien Hou carried all the 
right messages that literate decision makers wished to convey about their 
communities: civilization, order, and loyalty to the state. 

One's perception of cultural uniformity in late imperial Chinese society 
depends entirely upon perspective. At the highest level of abstraction, the 
acceptance of religious symbols such as T’ien Hou does indeed indicate unity 
and integration. Although ve not made a complete survey, a glance 
through Fukien and Kwangtung gazetteers reveals that literally thousands of 
local cults were dedicated to three or four state-approved deities. State officials 
might have accepted this as evidence that they had had a “civilizing” effect on 
the ma nd that they had succeeded in their efforts to introduce a standard 
form of religion. Members of the national elite preferred not to probe too deeply 
into the religious beliefs and conceptions of ordinary people. Herein lies the 
genius of the Chinese government's approach to cultural integration; the 
imposed a structure but not the content. The actual organization of temple 
cults devolved to local elites who had a vested interest in maintaining good 
relations with state officials. The system was flexible enough to allow people at 
all levels of the social hierarchy to construct their own representations of state 
approved deities. Put another way, the state promoted symbols and not beliefs. 

The fact that deities such as ‘Tien Hou represented different things to 
different categories of people does not in itself make the Chinese pattern of 
cultural integration particularly unique. One need only consider how a pri- 
mary symbol of Christendom (the Virgin Mother) is variously interpreted in 
European peasant societies. Nevertheless, one characteristic of the Chinese 
political system that does set it apart from other traditions is that state au- 
thorities did not try to legislate beliefs. As long as proper ritual forms were 
observed, including the worship of approved deities, the state did not intervene. 
The educated elite at all levels of the national and regional hierarchies 
thoroughly understood the rules of acceptable behavior. By observing proper 
forms, therefore, the local elites cooperated with state authorities in the con- 
struction of a national culture that appeared--on the surface—to be 
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markably integrated, especially when compared to the cultural systems of other 
premodern societies. 

The conflicting and at times contradictory representations of T’ien Hou 
must be understood in this national context. The cults dedicated to the 
“Empress of Heaven” were like microcosms of Chinese culture. They in- 
corporated people from a wide variety of social backgrounds, all with their own 
visions and beliefs regarding the deity. But, to the outside observer, a Tien Hou 
temple symbolized respectability and “civilization.” The ambiguity of funda- 
mental symbols was thus an important element in the creation of a unified 
cultural tradition in China. 


Language and Ideology 
in the Written Popularizations 
of the Sacred Edict 


Victor H. Mair 


“So that the correct doctrine may be 
known to every family and household” 
(chia yii hu hsiao). 
Stock expression of orthodox propagandists 
“Ouang-iu-p’uh 
on the edict of Rang-hsi 
in volgar’ eloquio taking the sense down to the people.”” 
Ezra Pound —* 


Ts 


From its promulgat 
dynasty, the hortate 


n in the latter part of 1670 until the end of the Ch’ing 
ry Sacred Edict (Sheng-yii) of the K’ang-hsi emperor was 
estatement of Confucian 


cand authori 
ued the Sacred Edict, K’ang-hsi was sixteen years old 


widely recognized as the most con 


ideology. At the time he 
and in the ninth year of his reign. The edict consisted of sixteen maxims, all 
seven characters in length and possessing an identical grammatical structure 
that is evident even in translation: 


1, Esteem most highly filial piety and brotherly submiss 
due importance to the social relations. 

2. Behave with generosity toward your kindred, in order (o illustrate harmony 
and benignity. 

3. Cultivate pea 
quarrels and litigations. 

4. Reco ize the importance of husbandry and the culture of the mulberry 

tree, in order to ensure a sufficiency of clothing and food. 

Show that you prize moderation and economy, in order to prevent the 

lavish waste of your means. 


mn, in order to give 


d concord in your neighborhoods, in order to prevent 


' The Cantos of Ezra Pound (New York: New Directions, 1975), canto 98, p. 688. For studies of 
xtensive knowledge and application of the Sacred Eidict, see Caroll F. Terrell, “The Sacred 
ANG-HSI,” Paidewna 2.1:69-112 (Spring 1973): David Gordon, “Thought Built on 
Paideuma 3.2: 169-190 (Fall 1974): and David Gordon, “Pound's Use of the Sacred 
Edict in Canto 98," Paideuma, 4.1: 121-168 (Spring 1975). Lam grateful to Achilles Fang for this 
information. 
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6. Give weight to colleges and schools, in order to make correct the practice of 
the scholar. 

7. Extirpate strange principles, in order to exalt the correct doctrine. 

8. Lecture on the laws, in order to warn the ignorant and obstinate. 

9. Elucidate propriety and yielding courtesy, in order to make manners and 
customs good. 

10, Labor diligently at your proper callings, in order to stabilize the will of the 
people. 

11, Instruct sons and younger brothers, in order to prevent them from doing 

what is wrong. 

Puta stop to false accusations, in order to preserve the honest and good. 

Warn against sheltering deserters, in order to avoid being involved in their 

punishment. 

14. Fully remit your taxes, in order to avoid being pressed for payment. 

15. Unitein hundreds and tithings, in order to put an end to thefis and robbery. 

16, Remove enmity and anger, in order to show the importance due to the 
person and lif 


Here were, so to speak, the bare bones of Confucian orthodoxy as it pertained to 
the average citizen. It was not long, however, before the need was felt to flesh 
them out. Within a few years of the issuance of the Sacred Edict, 
commentaries, paraphrases, and exegeses began to appear. What is most 
interesting about these derivative works is that many of them were written in 
the colloquial language. Who wrote these versions and why? Who read them? 
And what significance did they have for Chinese society in the eighteenth and 
nineteenth centuries? 


daptations, 


The tradition of explicating classical texts in written colloquial versions 
seems to have grown up during the Yuan period.* Hsu Heng (1209-1281) 
wrote a Chih-shuo Ta-hsueh yao-lueh [Directly expounded essentials of the Great 
Learning], a Ta-hsueh chih-chieh (Direct explanation of the Great Learning), and a 
Chung-yung chik-chieh [Direct explanation of the Doctrine of the Mean}. These 
were still a bit bookish, and served as lecture outlines for the Mongol emperors. 
After Hsu Heng and inspired by him, in the year 1308, Kuan Yun-shih 
(1286-1324) prepared a Hsiao-ching chih-chieh (Direct explanation of the Classic 
of Filial Piety). This was written in fluent colloquial and, according to its preface, 
was intended to educate the masses. But there also seems to have been a close 
connection between the appearance of the Direct Explanation of the Classic of 
Filial Piety and the presentation to the Mongol princes of copies of the Classic of 


*Slightly modified from James Legge, “Imperial Confucianism,” The China Review 6.3: 150a-b 
(1877) 

This is not the place to go into such forerunners of popular ora/ education in China as the Han 
institution of the “Three Elders” (san-laa), Six Dynasties and T’ang Buddhist lectures for laymen 
(chang-tav and succhiang) , or Sung village association (ésiang-yueh) instructional methods. 
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Filial Piety itself the year before.t Another Yuan work of this type is Wu 
Ch’eng’s (1255-133 yen chin-chiang [Lectures presented by the inter- 
preter of the cla: g the Ming, Chang Chii-cheng (15251582) wrote 
a Ssu-shu chi-chu chih-chieh [Direct explanation of the Four Books and collected 
commentaries] and a Shu-ching chih-chich [Direct explanation of the Book of 
Documents],> Aside from the fact that these colloquial-language explications 
constitute a clear precedent for the various popularizations of the Sacred Edict in 
the Ch’ing, it is noteworthy that all of them were written by members of the 
elite.” 

An even more explicit model for the Ch’ing popularizations is Chung Hua- 
min’s Sheng-viél’u-chieh [Illustrated explanation of the Sacred Edict], dated 1587.7 
Chung, whose choice of personal name is conspicuous since it means “trans- 
forming the people, s the ch’a-ma ssu (“tea and horse administrator’) for 
Shansi and elsewhere. The Sacred Edict referred to here was not K’ang-hsi’s but 
the Ming Liu-yii [Six maxims], usually ascribed to the emperor T’ai-tsu. It may 
be translated as follows: 


. 


Be filial to your parents. 

Be respectfial to your elders 

Live in harmony with your neighbors. 
Instruct your sons and grandsons. 

Be content with your calling. 

Do no evil. 


Chung’s work consisted of the following parts: (1) a moral precept in 
classical Chinese; (2) a prose development on the precept that varies from 
highly colloquial to ea : (3) a poem (“song”) on the same theme in 
language more purely classical; (4) a picture with a caption; and (5) a story 


“See Tuan-shik 792 [History of the Yuan] (Kaiming [H}18} ed.), chiian 22, p, 6184, col. 1, and 
Hsin Yuan-shih Wi 7-42 [New history of the Yuan] (Kaiming ed.), chiian 160, p. 6927, col. 2. 

Lt K’un (1534-1616), an important Ming scholar-official, was noted for his popularizations of 
classical texts, Cf. Joanna F, Handlin, “Lu K’un’s New Audience; The Influence of Women’s 
Literacy on Sixteenth-Century Thought,” in HWomen in Chinese Soriety, ed. Margery Wolf and 
Roxane Witke (Stanford: Stanford University Press, 1975). pp. 13-38 and 277-283. 

© Most of the information in this paragraph is drawn from Ota Tatsuo 4k fll fe, Chitgokw rekida’ 
Aiigobun BNE AR ai LU om successive dynasties) (Tokyo: Konan shoin 
AL fi ABR, 195; ie Bary discusses Hsu Heng’s vernacular interpre 
tations of basi is Neo-Confucian Orthodors and the Learning of the Mind-and-Heart 
(New York: Columbia University Press, 1981), pp. 137. 441 4 


nnes, * 


saintes instructions de Fempereur Hong-wou (1368-1398); pabliées en 
587 et illustrées par Tehong Houa-min,” Bulletin de U'Beole Fran(aise d’Extrime-Orient 3:549-563 
(1903). In 1901-1904, when Berthold Laufer led an expedition to China for the American Museum, 
al History (New York), the original stela was still located in the Confucius Temple at Sian 
See entry no, 1066 in Hartmut Walravens et al., eds., Catalogue of Chinese Rubbings from Field Museum, 
Anthropology, 1.., No. (Chicago: Field Museum of Natural History, November 0, 
p. 256. Monika Ubelhér, who provided me with the reference to Chavannes's article, has 
also kindly read and commented on an earlier version of this paper. 
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about the picture in vernacular Chinese with a slight admixture of classical. It 
will be well to remember this format, because we shall see elements of it 
cropping up in the Ch’ing popularizations. We should be particularly mindful 
of the incorporation of materials written in different language levels, because it 
is typical of the later efforts to make the message conveyed accessible to people of 
varying degrees of literacy. Also pertinent is the obvious effort of Chung to make 
his /ustrated Explanation widely available, ideally to every household in the 
empire. According to its inscription, the stele on which the Illustrated Explanation 
was cut was meant to serve as a huge lithographic printing block from which 
copies could be taken, These were to be distributed to magistrates having 
administrative responsibility for chow (subprefectures or departments) and Asien 
(counties or districts). The local officials were in turn directed to make blocks: 
from which to print additional copies. These would be distributed to each 
family (ten sheets per tithing [chia]). The elders of each district and the heads of 
the village associations (pao) were to lecture on the maxims twice a month (on 
the first and the fifteenth). It is clear that the broadest possible exposure of the 
maxims throughout the populace was envisaged, though we cannot be certain 
that these measures were faithfully executed in all areas. 

Around the beginning of the K’ang-hsi reign period, presumably in connec- 
tion with the 1652 promulgation, a Liv-yii_yen-i [Elaboration of the hortatory 
edict of six maxims]® was composed by Fan Hung of Li-ch’eng in Honan. The 
village lecture system described in the postface was not yet highly formalized. 
Fan Hung suggests that his book be used for discussions among brothers, 
officials, village association members, and so on. Furthermo! 
note that, at this time, heterodoxy is not really an issue, being referred to only in 
passing. Fan’s attitude toward Buddhism and Taoism, particularly the former, 
is that they have their legitimate place.” 

‘The language of the Elaboration is decidedly colloquial but embraces many 
classical elements (e.g., the use of /z'w instead of che* for “this,” yun instead 
of shuo for “say,” wei[-ts’eng] instead of [ts’ung-lai] mei[-yu] for “have/has not/ 
never,” ho instead of shen-me for “what,” che® instead of te as nominalizer, 
the frequent use of evh as an adyersative, etc.). There is, furthermore, an 
unvernacular tendency toward a four-six prose rhythm and other classical 
cadences. The treatment of each maxim includes extensive quotations from the 
Ch’ing legal code in classical language and concludes with twelve lines of 
heptasyllabic verse rhyming AABACADAEAFA. 


, itis important to 


*T have used the text reprinted in Ogacri Voshio £8 #8, ed., Kage kanbun Ki-ki kitei Sei-yu 
kun ite 8S HERES PB GEM [Classical and vernacular versions of the amplified instruc- 
tions on the Sacred Edict of the Kang-hst Emperor] (Osaka: Yago shoten $8 #8 )85. 1943). The edition 
Thave used is available in Chin-tat Chung-huo shih-liae tung-han hsu-pien ff (Sep MSE A Re FSC 
[Materials for the study of recent Chinese history, continuation}, seventh series, no, 61, pp. 
139-205 

° See his discussion of the sixth maxim. 
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Thus, by the time of the K’ang-hsi emperor, there already was a well- 
established tradition for the popularization of imperial apothegms. It is not 
surprising that the vulgarizers soon directed their attention to the Sacred Edict. 
Throughout the Ch’ing period, they issued a constant stream of exegetic and 
metaphrastic texts based on it. The first of these works to consider is the Sheng-yil 
ho lié chih-chieh (Direct explanation of the Sacred Edict in combination with the 
laws}. This was published in 1679, just nine years after the appearance of the 
Sacred Edict itself, The Combination was compiled from extant glosses ( yen-shuo) 
and edited by the Manchu governor of Chekiang, Ch’en Ping-chih, who had 
copies printed and distributed to villages throughout the empire.'® Provided 
with prefaces by the lieutenant-governor of Chekiang, Li Shih-chen, and 
another high official, Ch’eng Ju-p’u, the work was divided into two sections: a 
general survey of the Sacred Edict, and discussions of each of the sixteen maxims 
with examples of applicable legal guidelines. The following extract from the 
first section will give an idea of Ch’en’s approach: 


Since taking up our post, we have observed that, among you commoners, there 
are quite a lot who are good but there are also not a few who are bad. You have a 
penchant for litigation and like to get in quarrels. This is ruinous for local customs, 
Since it is true everywhere, the village lectures that have been held must not be 
concrete and detailed enough. Now we shall take these sixteen maxims of the 
Imperial Edict as the text of our lecture. We shall begin with a brief overview of 
the gist of the sixteen maxims for you to listen to carefully, 


‘The language used thre 


hout is natural and familiar. A rather polished style 
of the vernacular, it still would have been easily understood by the average 
listener. There can be little doubt that the explanations in the Combination were 
meant to be delivered orally at the official semimonthly lectures on the Sacred 


WSucra FEAR (18th c.) et al, comp., Ch'inting hsuchecheng ch'an-shu HK 52 4B 4 at 
[Imperially commissioned complete book of the d mi} (1774), reprinted in the 
Chin-tat Chaung-kuo shihelian ts'une-K an SEAS UE AEIE M) [Materials for the study of recent Chinese 
history], thirtieth series, no. 29%, 74.30; Ta Ching han-tien shih-li A.) 898 4e GA [Precedents for the 
combined regulations of the great Ch'ing Dynasty] | 1899 lithograph), 397.yab, under the year 
1679. The Combination appeared together with Wei Hsiang-shu’s (117—1i87) Liueyu chi chich 
[Collected explan Hortatory Edict of Six. Maxims] as Shang-yié ho lit hsiang-yuch chuan-shu 
[Complete book of the village lectures om the Imperial Edic ation with the laws), ‘The 
Combination was also vel 1s prefaces (dated 1670, 1679) and in a posttace (dated 
lion” (chth-chieh 
ed during the year 1693 under the same title in a crudely printed edition of one 
Callected Explanations. In their stead, we find three pieces of moral encourage- 
ment (on agriculture, general diligence, and the proper behavior of women) by Wang Tseng-yuan, 
the county magistrate of Han-tan County in Kuang-p'ing Prefecture of Ghibli Province, Wei's 
Collected Explanations, provided with a 1678 postlace by the magistrate of Hai-ning County in 
Hangchow Prefecture, Hsu 
provided for the songs that end the treatment of each 0 
of the Combination kept in the 

Tokyo Daigaku Tovobunka Kenkyiije 


cd to in vari 


* (che 


1678) to this edition as a “direct expla 
hich), UC was veiss 
fasciele without \ 


li, is particularly interesting because of the musical notations 
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Edict. Ch’en repeatedly states that he and his representatives are “lecturing [on 
the maxims] for you to hear” (chiang yii ni-men Cing che). The prefaces and 
postface are also very clear on this point. A sizable proportion of the material for 
presentation consists of songs with word-by-word indication of musical notes. 
Chren displays no particular animus against Buddhism and Taoism, and even 
goes so far as to admit that they thoroughly illuminate the mind and person- 
ality. His emphasis in the discussion of the seventh maxim (a scant two and 
one-half pages long in contrast to his seven-and-one-half-page lecture on the 
first maxim) is on the positive qualities of orthodox Confucianism. But Ch’en is 
wary of unrecognized sects (fso-tao) and says in the general survey that they are 
“most hateful.” !! His greatest effort seems to go into explaining in apprehen- 
sible language how the laws work. Accordingly, he devotes fourteen and one- 
half pages to the eighth maxim. 

‘Two years after the appearance of Ch’en Ping-chih’s Combination, in 1681, 
the Shen -chich [Llustrated explanations of the Sacred Edict], a large 
work in twenty fascicles, was published by the magistrate of Fan-ch’ang County 
in Anhwei, Liang Yen-nien. The original edition probably did not circulate 
much beyond the confines of Liang’s own district but, more than two hundred 
later, it w: rinted by one En-shou and, as I shall show below, 
was broadly disseminated. 

‘The Mlustrated Explanations adopts the following format: (1) citation 
maxim (2) a straightforward explanation of it in easy classical language with 
4) a caption description of the 
picturein classical: Chinese aind (5) a discussion of the maxim iivrelation.ta the 
picture written in a semiclassical style (i.e., midway between classical and 
colloquial). Altogether there are 248 pictures, most of them based on well- 
known personalities and incidents from history. Liang Yen-nien’s “General 
Principles” ( fan-/i) declare that the pictures were intended to stimulate those 
who did not know how to read. It is possible that the pictures may have been 
shown to small groups of onlookers. The format of the original edition, retained 
by Yeh Chih-hsien (b. 1779) of Han-yang (Hupei) in his 1856 reprinting, is 
quite large: 61/4” x 9.3/8” for the printed portion of each page (as opposed to 
47/8” x 71/8” for the editions published by En-shou). The following quo- 
tation from Liang’s ssion of the thirteenth maxim shows that it was 
probably meant to serve as the basis for an actual lecture: 


s twice re 


the 


Think of it yourselves, O people. Where can you best enjoy repose, —in the sandy 
desert of the frontier regions, or in the village in the country amid its ancestral 
trees? Which is more comfortable, to dine on the wind and sleep beneath the 
rain, or to get up in the morning and go to bed at night in your own homes? Which 
is the more pleasant, to be supporting your aged and leading your young as they 
trudge along the weary road, or to know that you have plenty with which to serve 


\} Combination, 42 


LANGUAGE AND IDEOLOG 


Y IN THE SACRED EDICT 33r 


the former class and to nourish the latter? Which is the preferable life, —to hear 
your wives weeping and you and your children wailing or to be free from all 
trouble and embarrassment? Even if the runaways were your own relations and 
acquaintances, you ought sternly to repel them: for even a fool would not plunge 
after another into a deep well to try to rescue him; and how can you involve 
yourselves and your neighbours, and run such risks for worthless parties, whom 
you know nothing about?!? 


Liang Yen-nien and his associates definitely saw themselves as operating in a 
long tradition of popularization. In his preface, Kung Chia-yii (1622-1685) 
records that 


[of] old, when Feng K’ang (744-809) was administering Li-ch’iian, he wrote Vii 
meng shu [A book of parables for beginning learners} in fourteen chapters. In it, he 
taught the people to devote themselves to the fundamental occupation of agri- 
culture, As a result, Li-ch’tian was well governed. When Chang Tsai (1020- 
1077) was administering Yun-yen, on the first of every month he would prepare 
wine and food and invite the villagers to a meeting in his court, where he 
instructed them in the principles of caring for parents and serving elders. As a 
result, Yun-yen was well governed.'* 


The author of the Ilustrated Explanations is not opposed to Buddhism and 
‘Taoism as such but to the abuse of their doctrines. Writing in 1681 or earlier, he 
is notatall preoccupied with heretical sects. This is in stark contrast to the later 
paraphrasts, whose chief concern is often the suppression of heresy (“discrepant 
doctrines” [i-chiao]). Indeed, as we shall see below, individuals responsible for 
the publication of various versions of the Sacred Edict after the eighteenth 
century often view it as being in direct competition with religious movements. !4 

En-shou twice reprinted the Ilustrated Explanations, once while he was the 
governor of Kiangsu and a second time while he was the governor of Anhwei. As 
stated in his “General Principles,” he reprinted the Mlustrated Explanations 
following the original edition of Liang Yen-nien. There were no revi 
modifications —except in the one transcription that was presented for imperial 


jons or 


12 James Legge, trans.. in “Imperial Confucianism,” The China Review 6.6:365b (1878) 

*3 Illustrated Explanations, 2a. 

“The religious dimensions of the village lecture systent were present from its inception. Ina 
fascinating article pointed out to me by Evelyn Rawski after I had completed this study, Omura 
Kodo Jo HRUth shows how the aim of the vitlage tectures gradually changed from being one of 
prompting cooperation among the local people during the Sung to that of propagating the 
teachings of the emperor during the Ming and Chving. The ritualistic, incantatory aspects of the 
lectures also became increasingly evident, especially during the Ching. It is significant that, in 
some early Ching lectures on the Sacred Edict, the presence of Buddhist monks and Taoist priests was 
required. “Mei-matsu Shin-sho no senké zushiki ni tsuite™ BE (AO CAB I2 OT [A 
study of the figures of Xitan jiang at the turning point of the Ming and Ching}, Tak@ gakugei daigaku 
isd QOS 2 38 FACE [Bulletin of the Tokyo University of Arts}, 2 Jinbun kagaku Af} 


[Humanistic sciences}, 0193-203 (1979). 
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inspection. Even the original typographical errors were repeated. En-shou 
specifically states that this procedure was adopted to ensure the rapid com- 
pletion of the project. All that was done to improve the original was to append a 
list of eleven errata in the 1902 edition (it is omitted from the 1903 edition), 

En-shou had submitted to the throne a copy of the Illustrated Explanations with 
a memorial requesting that it be reprinted and distributed throughout the land, 
Both the memorial and the imperial response are recorded at the beginning of 
the 1902 edition. The imperial rescript recognizes that the Sacred Edict is “the 
basis for transforming the people and reforming customs. Every household 
throughout the land, whether of scholars or commoners, surely already knows 
it.” The rescript further recognizes that the simple and clear language of the 
explanations that accompanied the pictures was “calculated to allow all 
women and children to understand easily and thoroughly. It is indeed a worthy 
supplement to the Sacred Edict for educating the ignorant and the benighted.”” 
Following the suggestion of En-shou’s original memorial, the decision was 
made—from the throne itself—to reprint the book by lithography and to send 
copies to each of the provinces. There the governors-general and the governors 
would instruct their subordinates in the prefectures, subprefectures, depart- 
and counties to see that it was made available in each school. 

En-shou’s memorial had been prompted by repeated directives from the 
empress dowager to take some active steps with regard to the system of edu- 
cation that would stop the rampant spread of heterodoxy. It was agreed that 
there was an urgent necessity to influence the students during the initial stages 
of the learning process so that they did not stray onto unwelcome paths 

The Ulustrated Explanations, En-shou claims, is even more effective in reaching 
the people than were Li Hsi-yii’s Chung hsiao Cu [Pictures of loyalty and filial 
piety], written during the T'ang, or the Wai-p'ten (“Outer Chapters’) of Chu 
Hyi's Hsiao-hsueh [Minor learning], written during the Sung. Unfortunately, the 
work has had only limited circulation and minimal influence. Consequently, 
En-shou proposes that three thousand copies of the book be lithoprinted and 
distributed to all primary and middle schools throughout the country. His 
proposal was approved and this lengthy work was consequently reprinted in a 
run of three thousand copies. We cannot say with any certainty how many 
copies were made of the 1903 edition, for it simply reprints all of the prefatory 
materials of the 1g02 edition without adding any new information. 

One of the most prolific popularizers of the Sacred Edict was Li Lai-chang 
(1654-1721), a native of Hsiang-ch’eng in Honan. He became a provincial 
graduate (chii-jen) in 1675. After having been involved with several academies 
in his home province, both as lecturer and administrator, he was assigned to 
the magistracy of Lien-shan (literally, “connected mountains”) County in 
Kwangtung. It took him more than four months to reach the place, so isolated 
and distant was it. The county included a population of approximately ten 
thousand Yao tribesmen as well as a lesser number of the Han race (seven 


men’ 
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villages consisting of two thousand individuals). The Yaos lived together in 
clusters ranging from five to less than twenty families. It was a mountainous 
district with dangerous paths and very little arable land (one-tenth, by Li’s 
estimate). Moved by the difficult environment, Li is reported to have said, 


“Though the Yao are a different type of people, they possess a human nature. T 
onght to treat them with sincerity.” Whereupon, following the legacy of Wang 
Yang-ming of the Ming period, he daily received the elderly and inquired about 
the sickness and suffering of the people, He summoned to him those who were 
deserters, encouraging them to open up new lands, and lessening their taxes. 
Furthermore, he went straight into their hovels and engaged teachers for them, 
impressing them with his utter sincerity. He founded the Lien-shan Academy and 
wrote its academic rules. He had the people come to him daily so that he could 
teach them. The superior members of the Yao tribes, wo, responded to this 
opportunity for learning. The sound of people reciting books filled the precipitous 
valleys.' 


Judging from this brief’sketch of'a part of Li Lai-chang’s life, it would have been 
quite in character for him to provide texts that would facilitate the dissemi- 
nation of the ideals of the Sacred Edict among even the lowest levels of society. 

‘There are three works by Li Lai-chang dealing with the Sacred Edict. They 
are the Sheng-yii u-hsiang yen-i [Ilustrated elaboration of the Sacred Edicl} in two 
les, the Sheng-yii yeni san-tzu-ko su-chich [Vernacular explanation of the 
Trimetrical Song from the elaboration of the Sacred Edict] in one fascicle, and the 
Sheng-yit hsuan-chiang (hsiang-pao) i-chu/tiao-yueh [Regulations/Usages for lec= 
tures on the Sacred Ediet (by village elders)] in one fas 16 Some copies were 
given away at government expense to inhabitants of Lien-shan County who 
Li thought could profit from them personally or, more often, could use them to 
teach others. In all of Li’s popularizing, there is an evident wish to contribute to 
the sinicization of minority people: 

The Illustrated Elaboration, preface dated December 22, 1704, treats each of 
the sixteen maxims with the following apparatus: (1) a picture; (2) an elabora- 
tion in stilted Mandarin; (3) examples of suitable behavior in the same style; 
(4) pertinent extracts from the Ch’ing code in legalistic classical language; (5) a 
“popular” song; and (6) instructions for the Yao written in easy classical with 
some colloquial elements. Li claims that he did not devise this arrangement 


‘5 Kuo-fang yen-chiu-yuan Ching-shih pien-tsuan w ui {Editorial Committee for the 
Citing History of the National Defense Research Institute), ed., Ciing-shih (Ching History) in Evheshile 
li shih (Twenty-six histories] (Taipet: Ch’eng-wen ch’u-pan-she, reprint of 1961 ed.), chiian 479, 
p.51528. The compilers of the Ch’ing History have drawn heavily on Li's own prefaces in writing his 
biography: most of the statements made here about the education of the Yao are corroborated in 
them. 


ua. 


1© All of these are preserved in Li's collected works, which are poorly printed and on bad paper. 
Li-shan yuan ch éan-chi ¥@ i181 4-4, vols. 25, 26, 27, and 28 respectively. 
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himself but was following earlier examples. He further states in the preface that 
he has “used the literary language with an admixture of the local dialect, the 
elegant and the vulgar presented together.” Li declares that he wrote the 
Illustrated Elaboration because he feels that the teachings of the sages are so deep 
that not even learned scholars can be sure to understand them fully. He 
basically treats his auditors as children. His attitude toward Buddhism and 
Taoism is that they confound the people, are replete with useless customs, and 
hence are ‘‘not to be believed in overly much.” But heretical sects are a menace 
to society, a genuine source of chaos and are “not to be believed in 
mistakenly.” !7 

The Trimetrical Song, patently an attempt to duplicate the popularity of the 
famous and influential Trimetrical Classic, was written within the first year of Li’s 
arrival in Lien-shan County. He then made it a part of the Mlustrated Elaboration 
but has here printed it separately with a colloquial commentary, without which 
it would be virtually unintelligible to the average citizen. In his preface, dated 
the summer of 1706, Li justifies his use of the vernacular by referring to the 
practices of the Sung Neo-Confucians. He states that his /lustrated Elaboration 
was so successful in the semimonthly lectures on the Sacred Edict that he was 
prompted to extract the song portion of it and provide it with annotations and 
explications “in the local dialect.” The commentary, however, is written 
neither in Yao ne 
What Li must have meant 
extemporaneously rendered into the local dialec: 
dency for the text, which is punctuated, to lapse into the four~ 
parallel prose. Li maintains that he wants “to make it as thoroughly under- 
standable as daily speech.” Indeed, the song is fully interpreted for the reader, 
very little being left to the imagination. There are even a few pronunciation 
notes for difficult words in the song. Each maxim of the Sacred Edict has forty- 
eight lines of verse devoted to it, and these are commented upon a quatrain ata 
time. Here is the first of the twelve quatrains on the first maxim, together with 
its commentary: 


"in Cantonese but rather in slightly pompous Mandarin, 
that, during the lecture, the Mandarin text was 
. There is an occasional ten- 
ix rhythm of 


[To be] freed [from] bosom’s care, 

[They] must [wait] three years; 

[The] kindness fof] father [and] mother, 

[Is] equal [to] Vast Heaven. 
“These four lines say: after a father and a mother give birth toa child and for the 
next one or two years, how concerned they are about feeding and nursing him! In 
the winter months, they only fear he will be cold; in the summer months, they only 
fear he will be hot. And, even when they go to work in the fields or gather 
firewood, they strap him on their backs and take him along with them. They are 
unwilling to leave him alone in the house. How hard it is! Only after three years, 


7 Maxim 7. 
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when he can talk and walk, are they freed somewhat from the labor of caring for 
him in their bosoms. The great kindness of a father and mother is as that of 
Heaven Above. “Vast Heaven” means “Heaven Above.” '* 


The Regulations for Lectures on the Sacred Edict, bearing a preface dated 1705 
and newly recut in that year, was printed from blocks kept in the Lien-shan 
County yamen. It offers complete instructions on how to carry out a lecture 
ceremony on the Sacred Edict: where to hold the lecture (different in city, town, 
and country); how to purify the site; where to place the incense, candles, and 
flower vases; how to wrap and store the Sacred Edict; where various groups of the 
auditors are to stand: what furniture is required; when the musicians are to 
play; what is the appropriate time for the cantor’s singing; when the drums and 
clappers should be hit; and when the auditors should kneel, bow, kowtow, and 
so on, There can be no doubt that Li and others like him were attempting to 
provide a ritualistic setting for the liturgical text embodied in the /llustrated 
Elaboration. Asa matter of fact, Li stipulated in the Regulations that a copy of the 
Elaboration was to be kept on the altar during the Sacred Edict lecture service. 
Four record books were to be placed on the altar as well. As Li waveled from 
village to village to lecture on the Sacred Edict, he would order the local headmen 
to record the behavior of the villagers in these four registers or ledgers.'? In the 
books were recorded instances of good behavior (subdivided good, better, best), 
bad behavior (likewise subdivided bad, worse, worst), repentance for misdeeds 
leading to improved behavior, and amicable settlement of conflict through 
arbitration by respected members of the community. Li would use these records 
to gauge the effectiveness of his preaching and would also give rewards or mete 
out punishment where appropriate. Li says that, after he had published and 
distributed the Regulations, they were widely used as the basis for the twice- 
monthly lectures on the Sacred Edict in all parts of his county, no matter how 
remote, 
system beyond the towns and cities, where it w: mple matter to organize 
because of the presence of centrally appointed personnel, into the villages and 
countryside. 

Li Lai-chang’s complex apparatus for lectures on the Sacred Edict described 
in his Regulations and presented in his fllustrated Elaboration would seem to have 
allowed for ready adjustment to diferent types of audiences, We know that 
other officials from around this time who were actively engaged in popularizing 


Phis represented a deliberate attempt to extend the Sacred Edict lecture 


18 Shengcvii_yeni san-teucko sucrhich, 1a, The translation is deliberately crude. Cf The Chinese 
Repository 244-246 (May 1832 — April 1833), where it is incorrectly stated that these songs are 
taken chiefly from Wang Yu-p'u’s paraphrase. This is impossible, since the Trimetrical Song was 


written at least twenty-two years before the Discussion and Explanation (see below). 

!° Compare the Ming “Ledgers of Merit and Demerit” discussed by Tadao Sakai in his 
‘Confucian and Popular Educational Works,” pp. 342-343 of Seff and Society on Ming Thought, ed. 
Wm. Theodore de Bary (New York: Columbia University Press, 1970), pp. 331-366. 
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the Sacred Edict did take into account the level of sophistication of their audi- 
ences. While Chang Po-hsing was governor of Fukien (1707~1710), he used one 
version of the Sacred Edict “embellished with classical allusions for the literati, 
one illustrated with popular sayings for those of medium intelligence and 
scholarly ability, and one with memorable jingles for the simple country 
folk." 7° 

In the second year of his reign (1724), the Yung-cheng emperor issued the 
Sheng-yii kuang-hsun [Amplified instructions on the Sacred Edict], consisting of 
approximately ten thousand characters, He was evidently concerned that the 
K’ang-hsi emperor’ tcen maxims were so concise as to be incomprehensible 
to the common man. Yung-cheng’s preface begins with a justification by 
ancient example: ‘Every year in the first month of spring, the herald with his 
wooden-tongued bell goes along the roads, proclaiming. ...""?} Itis clear that, 
within the confines of the literary language, he was aiming at lucidity: “Our 
text attempts to be clear and precise; our words, for the most part, are direct and 
simple.” *? The prose is easily understandable for someone with a modicum of 
training in the literary language. 

A statistical study of the frequenc 


y of graphs in the Amplified Instructions in 
al Chinese is revealing.?> There is a 
y those that function as 
icles. It is strikinig, however, that the Amplified Instructions has 


comparison with a standard list for classi 
close correlation for most of the graphs, particular] 


grammatical pa 
such an extraordinarily high number of occurrences for “people” (min) and 
“soldiers” (ping). These two graphs do not occur until much farther down on 
the standard list. Conversely, the standard list has “Heaven” (Vien) and “ruler” 
(chiin) among the first twenty graphs, but they are not so prominent in the 
Amplified Instructions, Wt is obvious to whom the Yung-cheng emperor was 
directing his remarks. Unfortunately, his intended audience was unable to 
comprehend him because he wrote in a language that was alien to its members. 
Yung-cheng’s failure to communicate with the bulk of his subjects and the 


20 Jonathan Spenee, “Chang Po-hsing and the K'ang-hsi Emperor,” Ch'ing-shih wen-t'i 1.8:3-9 
(May 1958), esp. 5; quoted in Evelyn Sakakida Rawski, Education and Popular Literacy in Ch'ing China 
(Ann Arbor: University of Michigan Press, 1979). p. 15. 

2) Book of Documents, Hsia-shu, 4.4, tv 


is. James Legge, The Chinese Classics, vol. 3, pt. 1 (London: 
Tribner, 1865), p. 164. Fan Hung had also quoted this sentence in his postface to the Elaboration of 
the Hortatory Edict of Six Maxims 

22 My translation follows that of A, Théophile Piry, trans. and annot., Le Saint Edit: Etude de 
littérature chinoise (Shanghai: Bureau des Statistiques, Inspectorat Général des Douanes, 1879), P- 7. 
William Milne, trans, and annot., The Sacred Edict, Containing Sixteen Maxims of the Emperor Kang-he, 
Amplified by His Son, The Emperos Yoong-ching; Together with a Paraphrase on the Whole by a Mandarin 
(London: Black, Kingsbury, Parbury, and Allen, 1817; second ed. by American Presbyterian 
Mission Press, 1870), p. xxii, is mispunctuated. 

+ Based on data supplied by a chart in Piry, Le Saint Edit and from the classical lists in E. Bruce 
Brooks and A. Taeko Brooks, Chinese Character Frequency Lists (Northampton, Mass.: SinFac Minot, 
1976), pp. 6-7. 
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urgent necessity his officers felt in seeing that he did so led to the repeated 
vernacular paraphrasis of his Amplified Instructions. 

‘The Amplified Instructions was eventually also issued in a Manchu version.?* A 
trilingual (Chinese, Mongolian, Manchu) edition of the text, the San-ho Sheng- 
vit kuang-hsun, was published no later than the Ch’ien-lung period.? 

By far the most influential and best known popularizations of the Sacred Edict 
are a series of related texts emanating from Wang Yu-p'u (1680-1761), who, 
when he composed the original work on which they are based, was serving as 
assistant salt controller in Shensi Province. Wang Yu-p'u was a man of 
Tientsin. He attained the advanced scholar (chin-shih) degree in 1723 and 
subsequently became a Bachelor in the National Academy. The highest rank he 
achieved was first-class subprefect of Lu-chou prefecture.?° 

It seems odd that Wang chose not to mention the paraphrase in his auto- 
biography, especially since he is best known for having written it, although he 
did have a minor reputation asa scholar of the Book of Change, Wang completed 
the autobiography on March 9, 1761, not long before he died, clearly waiting 
for his end and using the autobiography to assess the course and import of his 
life. He stated that, in writing it, he would “hide nothing, whether good or 
bad.” ?’ He also gave a fairly complete list of his writings, Why, then, did he 
ayoid the paraphrase altogether? The answer is, quite probably, that he simply 
did not wish to be remembered for this work of basse oulgarisation. Nor did his 
biographers in the Gazetteer of Tientsin Prefecture?® and the Ch'ing History?” think 
the paraphrase worthy of mention. ‘They were wrong; Wang Yu-p'u's ple 


rein 


* Translations are available in Russian and in Ita A. Agafonoy, teans., Manzhurskago | 
Kitaiskago Khana Kan'siva Kniga... (St. Petersburg, 1788; reissued in 4795 with a different tithe) and 
Lodovico Nocentini, trans, and annot., I! santo editta di Kathi, ¢ Vamplificasione di Yu 
‘one (Florence: Suecessori Le Monnier, 188-1884), For various editions of the Manchu text, 
see Wang Yun-wu £2 fi ,ed., Hiuchsiu ssuck ch aneshu Pi-ya0 EEE VSM A> MEAL BE [Continuation 
of abstracts of the complete collection of books in four categories) (Taipei: Taiwan Commercial 
Press 6 #8 fH PAF fit. 1071), vol. 10, pp. 1048, 1 cluding one work that significantly 
dealt exclusively with the seventh maxim (against heterodoxy 

2 Ogacri. Aago (cited n. 8), p. 6 

26Wang Yu-p'u's autobiography (the Chieh-shan tou-ting nien-p ue TP UL EL 2 F-aHF) inv 
aailable both in his collected works (the Shif-fi Cang ch dan-chi {EVE 4 ME, also called Wong 
Chiek-shan hsiew-sheng ch 'kan-chi Ap Ke 4 ME. published in 1751) and ina Republican period 
reprint series published by Chin Yueh — gi (/iug-fu ts"ung-4e BEIM BI 1924 
his Shikeli Pang tou-tsuan §}¥84E4E RB [Compilation of miscellaneous materials}, in two fascicles 
which has been useful in determining Wang's own views on a number of matters touched upon in 
his famous paraphrase of the Sacred Edict. Chin Yuch’s interest in Wang Yu-p'u was due largely t© 
the fact that he, too, was 


“i, 2 vols, in 


fascicle, 


Phe s true of 


native of Tientsin. The Ping-l ts'ung-'¢ consists of materials that had, 


been brought together by the bureau charged with the compilation of the Tientsin gazelteer 
» Autobiography, preface, 1a 


iang GRE, comp., Tien-chin fuechih KATE 
2. of Bag ed.) 43-146 (Pp, 3840) 

Ching shih lieh-chuan 3/2 9M [Biographies from the Ch’ing history] (Taipei: Chung-hua 
shu-chii ef WE ff fa}, 1962), 68.25b. 


998 VICTOR H. MAIR 


history is assured for no other reason than that he was ultimately responsible for 
the most widely circulated vernacular paraphrase of the Sacred Edict.°° 

Wang Yu-p'u’s paraphrase has a rather complicated history. It was origi- 
nally written in 1726, just two years after Yung-cheng issued the Amplified 
Instructions. The original title of the work would appear to have been Chiang-chieh 
Sheng-yii kuang-hsun [Discussion and explanation of the Amplified Instructions on the 
“Sacred Edict”).®! When it was republished, with minor modifications, by 
various officials here and there throughout the empire, it came to be known as 
Sheng-yii kuang-hsun yen [Elaboration of the Amplified Instructions on the “Sacred 
Edict”), Vhis is also the title it bears in Wang Yu-p’u’s Collected Works.*? Later, 
when the text was subjected to major changes and distributed still more widely, 
it was entitled Sheng-yti kuang-hsun chik-chich [Direct explanation of the Amplified 
Instructions on the “Sacred Edict’ Ml 

Baller’s translation? of Wang Yu-p’u’s Direct Explanation went through no 


Wang Yuep'u was by no means the only person to write a “direct explanation’ of the Amplified 
Instructions. One Li Shou-tseng also wrote a work entitled Sheng-yi kuang-hsun chiltechieh [Direct 
explanation of the «Amplified Instructions of the Sacred Edict} in one lascicle, This is mentioned in Lin 
Chin-tsao SHSM BE. comp., CWingech an hsu Wenchsien Cune-k'ao 1H GB MCRL [Continuation of 
the comprehensive examin ating to the Ching Dynasty} (Co: 
Wan-yu wen-k'u ed 


mercial Press, 


“Outside ofthe Collated Wark, the eldest extant copy of the Elaboration known to me is that 
consisting of four volumes printed in n (after 1808) from erudely cut blocks. [tis available in 
the typeset edition of Ogacti. Kago, pp. 1 tor. Lhave also used a rare copy of this text, in one 
volume, that is kept in the University of Pennsylvania Van Pelt Library. There are a few small 
differences between the anton text of the Elaboration and that appearing in Wang's Collected Works 
(vols. 37-38). One of the most noticeable is the consistent use of “His Majesty” (:ean-sui-yeh) to refer 

the Yung-cheng emperor in the former as opposed to “Epochal Progenitor” (Shih-tsung huang-ti) 
in the latter. ‘The Elaboration continued to be reprinted as late as 1876, when it was recut at the 
cuit, Wu Hung-en, In his postface, Wu states that he used a 
us (in Anhwei) Prefectural Director of Schools, Hsia Hsing, as 


request of the Censor of Yus 
“presentation copy” of the Yir 
the basis for his reprinting 
23FW, Baller, The Sacred Edict with a Translation of the Colloguial Rendering (Shanghai: Ame 
Presbyterian Mission Press, 1ftq2: later editions published in Shanghai by the China Inla 
and issued in London, Philadelphia, Toromo, and Melbourne by the Religious Tract § 
London). The citations in this study are to the sixth edition (1924). Baller also published a lengthy 
study aid entitled Vocabulary of the Colloquial Rendering of the Sacred Edict (Shanghai: American 
Mission Press, 1892). [tis somewhat unfortunate that Baller chose the Divect Explanation, which was 
usuaily issued in two volumes, as the basis for lish translation. ‘The choice was unfortunate, 
as we shall see below, because the Direct Explanation was a slightly classicized adaptation of the 
Elaboration, which was written in unadulterated colloquial. Milne (cf. note 22), working in Malacca 
toward the end of 1815, did follow the Elaboration in his Eng 
paraphrase. Since Baller’s rendit 


ish anslation of Wang Yusp 
n of the Direct Explanation is commonly known and widely 

ilable in this country, however, it will be convenient to refer to it in many cases instead of to the 
Elaboration, Fusthermore, Baller provides the Chinese text of both the Amplified Instructions and the 
Divect Explanation whereas Milne’s translation, itself rare and difficult to obtain, includes neither. L 
have also examined three Chinese editions of the Direct Explanation. The first is a rare edition from 
the Yung-cheng period printed by movable wooden type. The second is a block print of 1850 and 
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less than six editions between the years 1892 and 1924. It was sold widely in 
general bookstores and had a sizable influence, The original purpose for 
bringing out this publication was to provide authentic material for the study of 
Mandarin by Protestant missionaries. Yet, in the end, the work had a much 
deeper impact upon the foreign community than its sponsors could have 
imagined. The British magistrate in Weihaiwei, for example, was fond of citing 
the Direct Explanation “in delivering judgments in both civil and criminal 
cases.” *+ He vigorously defended this practice in spite of the fact that a local 
missionary pointed out to him that he could have found a “far more ap- 
propriate text” for his purpose in the Bible. 

My impression is that roughly half of the Direct Explanation was taken over 
intact from the Elaboration and much of the rest of it follows closely, But there are 
telling differences, partly due simply to the persistent classicizing tendency in 
the Direct Explanation to avoid prolixity and partly due to a harsher, more 
condescending attitude toward its audience. Where Wang Yu-p'u tells the 
people that the government collects taxes to pay the officials who “take care of 
your affairs,” the Direct Explanation says that it does so to “control you, the 
populace.” 55 There are also fewer explicit references in the Direct Explanation to 
the solicitude of the K’ang-hsi emperor for the people. Where the Direct 
Explanation simply tells its auditors to use the money they have left over from 

i “to buy some things,” the Elaboration has the more solicitous “to 
things.""3° Yung-cheng had ady rs that “the books 
which you read should all be proper.” Wang Yu-p'u displays a keen sense of the 
real state of aflairs when he counsels that “what you read must all be proper 
books, Don’t look at so much as a single line of those lewd lyrics and short 
stories.” The editors of the Direct Explanation bring the admonition back more 
closely to Yung-cheng’s formulation with the dull 
books.”">7 In an attempt to pare down Wang Yu-p'u's smoothly flowing, 
expansive prose, the Direct Explanation editors sometimes construct ungram- 
matical sentences. For example, they rewrite Chei-ke ch’ien-liang tsui shih yao-chir 
fe (“This tax revenue is most important’ in.8 The 


‘ou must read some proper 


as Che ch’ien-liang tsui shih yao-d 


the thied a reprinting of 1865 with 
Explanation were published. Legge, 
Direct Explanation was sold everywhe 


added preface dated 1876, Many other editions of the Direct 
imperial C (cited n. 2), p. 1498, states that the 


ntirely in Vermilion ink 


jucianism’ 


Ogaeri, Kago, plate 6. 
“RF. Johnston, Lion and Dragon in Northern China (New York: EP. Dutton, 1910), p. 124. Itis 
possible that Johnston knew of the Direct Explanation apart from Baller’s rendering because one 
passage he quotes from it (about fellow-villagers quarreling) isin hisown distinctive translation (cf. 
Baller, Sacred Edict, p. 31). 
35 Ogaeri, Kago, p. 82: Baller, Sacred Edict, p. 149. 
“Baller, Sacred Edict, p. 151: Ogaeri, Rago, p. 83 
§7 Baller, Sacred Edict, p. 193: Ogaeri, Kago, p. Baller, Sacred Edict, p. 65, 
* Ogaeri, Kage, p. 82; Baller, Sacred Edict, p. 149. Current usage would pr 
shik tsud_sao-chin-te. 


Cheicke ch iencliang 
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Direct Explanation has a greater tendency to use monosyllabic nouns and verbs 
than does the Elaboration, and its handling of colloquial particles and comple- 
ments is less fluent and assured. The Elaboration is an almost flawless master- 
piece of natural, colloquial prose. The Direct Explanation, on the other hand, 
is awkward in many instances where it departs from the Elaboration. There 
are other subtle distinctions between the two texts. The Elaboration relies 
more on persuasion to cajole and coax the people, while the Direct Explanation is 
somewhat peremptory and threatening. Both texts are condescending to their 
auditors but the Direct Explanation is more so. It calls the people “stupid,” 
“doltish,” “ignorant,” “idiotic,” “dullards,” and “imbeciles.” *? The Direct 
Explanation cites large segments of the Ch’ing code in classical Chinese but the 
Elaboration does not. 

‘There is litde doubt that both the Elaboration and the Direct Explanation were 
intended to be read aloud to the people. There are frequent direct addresses to a 
listening audience: “You mi of the people,” “you soldiers and civilians,” “I 
ask you,” “you look,” “you just think,” “you who are sons,” and so on. 
Rhetorical questions abound: “Do you mean to say ...?” “Is it not ...?”" 
“Examine yourselves~-how can you do it in all conscience?” “What is filial 
piety?” “Since you know the kindness of your parents, why are you not filial to 
them?” and so forth, The recurrence of the words “lecture” (chiang) and “hear” 
(Ving) is another indication of the purpose of these texts. Both also display a 
fondness for proverbs and popular sayings that would have been an effective 
element in public lectur 

The Direct Explanation and the Elaboration are explicit in identif 
intended auditors: 


ying their 
“Although these remarks are addressed to the soldiers and 
civilians, we still wish you country squires, men of rank, elders well up in y 
graduates in letters, and leading men in the community, first of all to set an 
mple of concord: then you will be able to educate the ignorant people.” *° 

Tt would, admittedly, have been impossible for an official in Canton or 
Fukien, say, simply to read off Wang Yu-p'u’s Mandarin (Chihli) paraphrase 
and expect the local denizens to comprehend it. This difficulty was obviated by 
the fact that, “in reading, the orator deviates considerably from the printed 
copy; supplying what he thinks needful to render the sense perspicuous to the 
hearers, and altering the phraseology to suit it to the idiom of the spoken 
language of that particular province, or district.” *! This, of course, is premised 


ars, 


upon the ability of the orator to speak the local dialect. In many cases, the 
centrally appointed officials were not linguistically equipped to speak to the 
people in the districts they administered. 


*9 See, for example. Baller, Sacred Edict, pp. 85.93. 95. 137, 
“Baller, Sacred Edict, p. 48. cl. p. 48: Ogaeri, Kage. p. 17 
“William Milne, “Bibliotheca Sinica,” The Chinese Repository 16:504 (1847). For sample 


translations of the Amplified Instructions into various dialects, see S. Wells Williams, A Syllabic 
pp. 


177. and passim. 


Dictinnary of the Chinese Language, vev. ed. (Tung Chou: North China Union College, 1909 
slii-xlvit 


LANGUAGE AND IDEOLOGY IN THE SACRED EDICT 348 


‘The problem of language barriers comes up again in a report of Wang Chih 
(Advanced Scholar, 1721), like Wang Yu-p’u, also from Chihli. While serving 
as magistrate of Hsin-hui in Kwangtung Province, Wang Chih wrote a Shang. 
ung-su chieh [Popular explanation of the /mperial Edict]. Although Wang Chih 
refers to the work he paraphrased as the /mperial Edict, because of his mention of 
the Amplified Instructions, it is clear that he means the Sacred Edict. He explains 
how he had come to write this work in the following wor 


Is: 


Formerly I had developed a method of explaining the Jmperial Edict, using 
colloquial language to paraphrase the text of the Amplified Instructions. T ordered 
the lecturers to preach in the native dialect. Listeners were able to understand and 
appreciate quite well. The Overseer of Hsin-ning, Wang Ghiin-sung, whenever he 
lectured on one of the maxims himself, would [make the people] understand by 
going over it again and again. Because my accent was not right, I could not do 
that, 

Upon arriving at the place where the village lecture was to be held, | ordered 
elderly inhabitants over eighty or ninety to sit behind the gentry. All were served 
tea; but none [of this privileged group of listeners} was permitted to report on 
public affairs. Commoners were ordered to stand and listen during the village 
lectures.4? 


The frank admission of a language barrier is revealing; Wang Chih was unable 
to address the people of the county in which he was the highest ranking 
government officer. Wang Yu-p'u reveals his own ambivale 
loquial speech when he speaks derogatorily about the “local di 
various parts of China.” #3 


» toward col- 
lects in the 


Several of the editors and publishers of Wang Yu-p'u’s famous paraphrase 
have provided helpful information about how they came to know of itand why 
they decided to undertake the responsibility for making it available to others. 
Shortly after 1808, the acting viceroy of the province of Canton, Han Feng, was 
shown a copy of the Discwsion and Explanation (i.e., the Elaboration) by Wang 
Hsun-ch’en, the superintendant of land revenue. “Having received and read 
the explanation,” he confesses, “I couldn't help liking it. Therefore, I ordered 
the officer in charge of instruction to select, from among the fourth class of the 
literary candidates, four persons whose teeth and mouth were formed for clear 
and distinct utterance; that on the first and fifteenth of each moon, they might 
proclaim the original text in the Canton dialect.” It is obvious that oral 
interpretation was an essential part of the presentation, for it would have been 
impossible simply to read off Wang Yu-p'u’s northern dialect Elaboration in 


Hou Tung BR. comp... Mucting sh chi-jav % 42 SM [Compilation of essential documents 
relating to the shepherds of the people], ed. Ting Jih-ch'ang T 1 |Kiangsu shu-chit 71.6% i fa}, 
1868 rev. and printed, preface 1838), 6.18a. Cf. Kung-chuan Hsiao, Rural China: Imperial Contral in 
the Nineteenth Century (Seattle: University of Washington Press, 1960, second printing, 1967), p. 
619. 1.51. 

‘3 Baller, Sacred Edict, p. 83: Ogaeri, Kago, p. 41 
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Cantonese. Apparently it was easier to interpret orally from the Elaboration than 
to translate directly from Yung-cheng’s classical Amplified Instructions into 
Cantonese. Han Feng, not without exaggeration, declares that the lectures 
were a success and then goes on to describe his instructions to subordinate 
officials: 


1 accordingly distributed it throughout the districts: gave it to the local officers, 
the pastors of the people, ordering that they should widely proclaim the Edict; 
and not leave a single person, even in the huts thinly scattered along the shores of 
the ocean, ignorant and disobedient. Should we at a future time receive your 
imperial order to remove to other places, we will teach the same in the dialects of 
those places to all the people... 


Judging from these and other remarks, the publication and distribution of 
vernacular paraphrases of the Sacred Edict were dependent upon the individual 
initiative of officials outside the capital. 

In the statement of the Canton editor of the Elaboration, Wang Hsun. 
we find the following passage: 


h’en, 


From the time that your Imperial Majesty began to reign until now, you have 
earnestly commanded all esmen and officers to hold lectures in accord with 
precedent so as to encourage and guide the ignorant villagers. We, your ministers, 
have not alect of his own district, by various methods, 
to lead on the people to the knowledge of the Edict, But our lectures are only 
occasional and we fear that they may not reach everyone. Hence I have 
out the Discussion and Explanation of the [Amplified] Instructions on the Sacred (Edict) 
published by the Assistant Salt Controller of Shensi, Wang Yu-p'u.! 


led, each in the vulgar d 


Wang Hsun-ch’en would seem to believe that publication of the Discussion and 
Explanation would allow the Sacred Edict to reach a greater audience than he and 
his colleagues could in the course of their own lectures. But he does not entertain 
any serious expectation that the common people would actually read the Sacred 
Edict, even in this popularized form. He simply thinks it his duty as an official to 
make it more widely available, probably to local literates, because “the sense of 
the discussions and explanations is easily understood and is truly beneficial to 
the ignoramuses who hear them.” *® With this in mind, he “accordingly re- 
printed Yu-p’u’s text and distributed it to the prefectures and counties so that 
it might be known to every family and household and that they would comment 
onand explain it to each other.” #7 Wang Hsun-ch’en’s statement closes with a 
” to animate and encourage the people 


challenge to the “good civil authorities 
without wearying and by a variety of methods. 


“Translations of this and the preceding quotation (with slight alteration) are by Milne, Sacred 
Edict, pp. xxvii xxviii. 

*SOgacri, Kage, p. 100; cf. Milne, Sacred Edict, p. xxv 

© Elaboration (cited n, 32 above), italics mine. 

* Ogaeri, Aago, p. 100. 
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On June 21, 1815, the judicial commissioner of the province of Shensi, Chi- 
ch’ang (a Manchu bannerman who had become a provincial graduate [chii- 
jen] in 1800), finished his Sheng-yié kuang-hsun_yen-shuo [Glosses for the Amplified 
Instructions on the “Sacred Edict”).** 11 is obvious that this text is an abridged 
adaptation of the Direct Explanation. Entire sentences and even paragraphs are 
left out, while others are rearranged and rewritten. The language, though still 
fluent colloquial Mandarin, is less assured than that of the Direct Explanation, not 
to mention the Elaboration. Itis also less graphic and earthy. In short, Glosses is an 
assiduous but unsuccessful attempt to camouflage wholesale plagiarism from its 
famous predecessor. But it is more than just that, for Glosses also evinces a 
different attitude and tone. Where the Elaboration and Direct Explanation, in 
decrying the growth of heretical s, declare that such sects are prone to “do 
bad things,”*” Gloses warns that they “do rebellious things until they are 
discovered, exposed, and attacked from all sides by soldiers and officials.” °° 
Glosses is more threatening than the Direct Explanation, partly through greater 
emphasis on specific punishments cited from the Ch’ing code," partly through 
“mind their own busi- 
ness” (shou pen-fen), as it were.>? There is also more frequent reference to the 
“stupidity” and “ignorance” ( yi-mei, reu-chih) of the people. 

‘The most telling indication of Chi-ch’ang’s intentions in issuing this 
phrase, however, is to be found in the conclusion to his own postface: 


increased insistence on the necessity for individuals to 


para- 


Fearing that the stupid men and women are not fully acquainted with the 
profound meaning of [the Emperor's] writing [in the Sacred Edie] and still eannot 
completely comprehend it, L have respectfully elaborated the royal words in 
common language. Thus the twice-monthly explications in the various prefee- 
tures and counties as well as the propagandizing (dsuan-ch'uan) by instructors in 
cach village and community will be intelligible to the ear of women and children 
while the recalcitrant and the craven alike will be moved with enthusiasm. It is 
hoped that the officials who guide the people will carry out these orders without 
being remiss. ‘They will be endlessly supportive and protective’? in order to 


“*T have used a rare copy preserved in the Gest Library of Princeton University, It is bound 
together with a standard edition of the Amplified Instructions published by Chu Hsun |from Kiangsu), 
the Governor of Shensi, a post he assumed in 1815. The two texts retain their separate paginations, 
ta 54a for the Amplified Instructions and 1a—q3b plus 1a- 2b | posttace) tor the Glosses. On the cover is 


as 


1 indicating that the bound volumes were once ewned by a Wang L-ch’ang [4/4 
*Oxaeri, Kage, p. 43: Baller, Sacred Edict. pp. 84. 

S°Gloxses, p. gba. 

S'E.., pp. 5B-6a, y6b—37a: ef. Ogaeri, Kage, pp. 0-7, 42-43, and Baller, Sacred Edict, pp. 16 
17, 85-8. 

*?See, for example, p. 39a. and contrast Ogaeri, Kage, p. 45 and Baller, Sacred Edict, p. 88. 

a 38, 30, and Baller, Sacred Edict, pp. 18, 


‘See pp. 6b, 534, 34a, 54b: ef, Ogaeri, Aago, pp. 7. 3 
74. 70, 7B. 

$4 Based on a passage in the Book of Change 83 #8. See Skil-san ching chu-shut = 88TE ge (Taipei: I- 
wen vin-shu kuan £8 SCD (fff, 1965 reprint of 1815 [1896] ed.). 3.7a |p. 59a! 
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achieve for our country the blessing of peace and harmony and in order to assist 
the sage Son of Heaven in the task of enlightening the people through emulating 
his ancestors and making them submit for all time. May this be of some 


assistance.** 


‘Toward the end of the Tao-kuang reign period (1821~ 1850), heretical sects 
were proliferating wildly. It was thought that a large part of the responsibility 


for this unrest lay with the local officials, who were supposedly too lax in 


combating them. Consequently, study of the Sacred Edict in all schools and 
academies was required as a corrective. The editor of the 1850 edition of the 
Direct Explanation expresses a deep concern about the increasingly overt ac- 


tivities of illicit religious groups: 


Recently, heterodox doctrines have been transmitted to all the provinces and are 
spreading across them. At first, it was only a matter of burning incense, collecting 
money, and stirring up doubt in the minds of the stupid people. Gradually, we 
have come to asituation where crowds gather and disturbances are incited. Thisis 
all because the local off neffective in their daily guidance of the people. 
Furthermore, the seniors and leaders among the people are unable to teach and 
enlighten them from time to time so that the ignorant might be governable and 
fear punishment and, hence, not be confused by heterodox pronouncements. 


Is are 


Not wanting to be blamed as an irresponsible official, the 
the Direct Explanation as his contribution to the struggle against heresy. 


itor chose to reprint 


The same concerns inform the preface of the 1865 edition of the Direct 


Explanation, which I quote in ful 


Ofold, the people were made up of four classes; now there are six classes of people. 
Of old, there was but a single doctrine; now there are three.*® The more these 
doctrines diverge, the more confused people become, Divergence multiplies upon 
divergence until the oppression of the masses caused by these heterodox pro= 
nouncements exceeds that of Yang-tzu, Mo-tzu, Buddha, and Lao-tzu.°” The 
damage they cause cannot be told in words. 

Our Sacred Ancestor, the Benevolent Emperor [K’ang-hsi], himself having 
been given great authority by Heaven, was disposed to display his sympathy for 
the benighted. He expressly promulgated the Sacred Edict composed of sixteen 
items to constitute forever a method of indoctrination. Our Epochal Progenitor, 
the Exemplary Emperor [Yung-cheng], in turn, composed the Amplified Instructions 
in ten thousand words. He also instituted study halls and lectures on the first and 
fifteenth of each month. 

‘The Plans of the Sages are far-reaching and bright as the sun and the moon. 
Now the Son of Heaven, at a moment when the empire’s fate turns, brings about 


$5 Glasses, ab. 


“The four classes are scholars, farmers, artisans, and merchants; the six classes are these four 
lus monks and priests. ‘The single doctrine is, of course, Confucianism; the three doctrines are 
r ks and priests, The single doct Conk the three docu 


Confucianism, Buddhism, and Taoism. 
5? Representing Hedonism, Universal Love, Buddhism, and Taoism, respectively. 
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restoration by diligently seeking order. The Silken Words of the Emperor re- 
peatedly disseminate clear explanations as he lectures on the essentials of the old 
utes, Truly this is an impor 
custom. However, his language is literary and his purport is deep. The learned 
doctors who proclaim his words and elaborate upon them may perhaps not fully 
elucidate their meaning, The dull and slow-witted people of the villages and lanes 
cannot fathom the instructions of the classies nor can they apprehend their 
profundity, so they do not fully see the intent of the Sages. This is not the way to 
propagate the Supreme Doctrine. 

Formerly, when T was serving as an official in the capital, I heard that in 
Kiangsi, Hupei, and other provinces, there had been printed a book called the 
Direct Explanation. The authorities, out of respect for the Excellent Teaching of the 
Court, probably hoped that thereby a part of it might be known in every 
household. I regret that before I had had a chance to see it, L went to fill a post in 
Anbwei. [t so happened that military matters were quite pressin 
longer able to think of the Direct Explanation. Today. fortunately, the r 
soldiers have abated somewhat. 

I deeply maintain that, in order to inculcate the doctrine of propriety, we must 
cause the eyes and ears of the people to be steeped in itso thatit is easy for them to 
know and follow. By chance, in a conversation with the former Commissic 
Education, the Academician Ma Yii-nung, the subject of this book came up. He 
brought out from a chest a copy that he owned and showed it to me. T read it 
carefully and savored its details. This book respectfully adheres to the Amplified 
Instructions on the Sacred Edict by explaining its import in language that young and 
old among the people can understand and hence become thoroughly conversant 
with its message. Going over them again and again renders the instructions 
perspicuous and makes them clear as speech. This causes the auditors to take them 
(heart actively without wearying of them. For the ignorant and the uneducated, 
it is quite beneficial, So, having borrowed the book, I took it back co my own 
place, There I copied it down and re-edited it with the intention of broadening its 


it way to transform the people and to reform 


and I was no. 


wages of the 


er of 


circulation, 

Perhapssomeone might say, “When there is great disorder in society, one must 
first alleviate suffering. Before you have been able to rescue the people from the 
clutches of death, what leisure have you to cultivate ceremony and righteous: 
ness?** What are you doing with these writing materials?” He who asks this does 
not realize that great disorder in society arises in the hearts ofmen. Ifthe hearts of 
men are not changed. the disorder in society will not soon abate. Today the area 
south of the Yangtze is somewhat settled and the people are gradually being 
relieved of their distre ce and order have already 
been achieved!” Yet those who employ violence presume on their harsh threats: 
those who are accustomed to cunning abuse others with opportunistic tricks; those 
who work at being unconventional detest ceremony and law; those who insist 
upon obstinacy unleash their obtuseness. What is there to be happy about? With 


Everybody is saying, “Pe: 


**'This is based on Mencius, 1.7. Cf. James Legge, The Chinese Classes, vol. 2 (London: Trabner, 
1861). p. 242 “In such circumstances they only try to save themselves from death, and are afraid 
they will not succeed. What leisure have they to cultivate righteousness?” 
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words becoming confused and affairs disorderly, once again unfounded heretical 
pronouncements incite the people. The flames leap higher and higher, as though 
there were a blazing fire, until they become worrisome indeed. 

The printing of the Direct Explanation is for the very purpose of elaborating and 
spreading the fine civilizing influence of the Amplified Instructions on the Sacred Edict 
soas to bring rectitude to the hearts of men, Accordingly, I have brought forth this 
book to be distributed in the various prefectures and counties. Each of our officials 
and outstanding citizens ought in all sincerity to do his best to realize this measure, 
May they daily have the young and the old come to them so that they can instruct 
them in the meaning of filial piety and subordination, disseminating the Virtues of 
the Ruler among his subjects. Thus, to a degree, the laws may be restored, the 
people renewed, and the evils of heresy not arise. Is this not the basis for assisting 
China to be greatly distinguished in the Way for cons? Is this not the basis 


Autumn, ninth month, 186: 
Respectfully inscribed by Ho Ching, 
Financial Commissioner of Hupei, 
retained as Acting Financial 


Commissioner of Anhivei, 


The Sacred Edict and two separ 
the introductory e 


te Amplified Instructions are mentioned in 
y of Huang Yii-p'ien’s well-known antiheretical work, 
P'o hsieh hsiang-pien [A detailed refutation of heresies, preface 1834). The 
date given for the first Amplified Instructions is 1724, so this is obviously Yung- 
cheng’s original text. The date given for the second is 1797. From the descrip- 
tion provided by Huang, it would appear that the text in question is one or 
another edition of the Direct Explanation*?: “Written completely in everyday 
colloquial language of the people to set forth and comment upon [the Amplified 
Instructions}. All local officials, on the first and the fifteenth of each month, 
respectfully use it for lectures so that the ignorant people too can understand 
thoroughly and with ease. The rectification of the laws and the renewal of the 
people lie in this.” In the preface, Huang writes of his own work: “Because the 
ignorant people in the villages who recognize characters are few, it is hoped that 
the gentry in each village read this book fi.e., Disputation] until they are 
thoroughly familiar with it and then transmit it extensively to the broad 
masses,” °° Presumably, a similar process of transmission was used for the 
Amplified Instructions, The purpose of the Direct Explanation thus would have been 
to provide the gentry or other responsible individuals with a ready-made 


5° Ogacri, Kago, p. 15 of postiace, mentions a one-volume edition of the Direct Explanation that 
was labled on the outside simply as Sheng-vié kuang-hsun [Amplified Instructions on the Sacred Edict} 
litle page, it carried the additional annotation, “with appended citations from the legal 


awada Mizuho {B18 Bf, ed. and annot., Adehii Haja shiben REE OHO [A detailed 
disputation against heterodoxy, with collocations and commentaries} (Tokyo: Dokyd kanko-kai 
3A HCHI4F ®. 1972), p. 8 and preface, p. 7. am indebted to Professor C. K. Wang of National 
‘Taiwan University for this reference and for the citation in note 88. 
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lecture in the colloquial language that they could adapt to their own needs and 
tastes. 

Who the purchasers of these texts were might be partially deduced from the 
prices asked for them. In 1847, the Elaboration, on good paper, could be bought 
in Canton for the equivalent of two shillings and sixpence.°' In Canton, this 
amount of money, in the same year, could have bought about 40 pounds of rice 
ora pair of trousers and a jacket.®? This was surely within the realm of possible 
purchase by the literati but it would have been a luxury for the common man. 
Perhaps there were cheaper editions available, although I do not know what 
their price might have been. Even at half the price, buying this text would still 


have been a big investment for the average person. 

‘A most curious production is the small volume called Sheng-yii ch’ueyen [Plain 
talk on the Sacred Edict}, by Chien Ching-hsi. This work would appear to be the 
product of a local group of intellectuals who gave themselves quaint names 
(Chien, for example, styled himself “The Woodcutter of Cassia Village” [Kuei= 
{s’un ch'iao-che]). The production also seems to have had a limited budget and, 
hence, limited circulation, perhaps because it did not receive any official 
backing. ‘The printing on the pages of the text is close set, as though the 
intention was to save space and hence paper. The carving is clear but by no 
means distinguished. While not an expensive publication, it has manifestly been 
lovingly and carefully executed. I have used the 1893 recutting done at Yi- 
shan, Chekiang. The two prefaces, dated 1887, are in the neat calligraphy (one 
regular script, one cursive) of two of the sponsors of the publication and are 
helpful in understanding the origins and purpose of the Plain Talk. The prefaces 
are full of amusingly selfcongratulatory sentiments. Chien, it would seem, 
was a rather successfull lecturer on the Sacred Edict. He was probably a member 
of the gentry who had been tapped by a county magistrate for this purpose.°? 
Some of his lriends who read his lectures in written form were so delighted with 
them that they decided to publish and distribute them. In his preface, one of 
Chien’s friends, Huo Chen, makes rather grand claims about the extent of the 
influence they hope it will have (“everyone within and without the Four Seas 
will know how to establish the Way 

The Plain Talk may be said to be “plain” only in the sense that it provides 
straight exegesis of the Amplified Instructions. Tt is insipid and dull; without 
considerable embellishment, it could hardly have stirred its auditors to follow 
the teachings of the sages. After quoting each maxim, it mechanically begins 


©! William Milne, “Bibtiothee: 


nica,” The Chinese Repository 16: 502 (1847) 
©? Gomputed from figures available in The Chinese Repository 16:56, 297, 318 (1847), and 
Osmond Tillany, Jr. The Canton Chinese: or, The American's Sojourn in the Celestial Empire (Boston: J. 
Munroe, 1849), p. 222 
2 In some localities, respected members of the gentry were called upon to help in expounding 
the Sacred Edict. See Chung-li Chang, The Chinese Gentry: Studies on Their Role in Nineteenth-Century 
Chinese Society (Seattle: University af Washington Press, 1955). PP. 
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with the words “The Sacred Edict of the August One Above would have us ...”” 
or a similar formulation, Each section ends with a sentence to the effect that 
“The th maxim of the Sacred Edict means precisely thi The author is 
quite condescending to the people, calling them by such endearing epithets as 
“inferior ignoramuses.”” On the other hand, he servilely flatters the emperor. 
He is strongly against secret societies and “religious bandits” but would appear 
to have no overt quarrel with Buddhism and Taoism. Huo Chen’s preface 
claims that when Chien used his Plain Words to lecture on the Sacred Edict, he 
made “the resplendent, imperial language of the Amplified Instructions suitable 
for women and children,” But he could not have done so without utilizing some 
mechanism of oral interpretation, for, although the Plain Words does not employ 
arcane allusions, only an audience with several years of training in the classical 
language could have understood the text were it read aloud. 

The Sheng-yi kuang-hsun chi-cheng [Collected verifications of the Amplified 
Instructions on the Sacred Edict], in two fascicles, bears an inscription by Shih Chih- 
mo®* of Yang-hu in Kiangsu dated the sixteenth day of the eleventh month of 
the year 1878. The blocks for the edition I have used were recut in 1900 and 
kept at Wu Yin-sun’s place in Kiangsu. Wu was from I-cheng County, also in 
Kiangsu, and brought out the Yu-fu tu-shu-tang ts’ung-k’e [Good fortune library 
series] of which the Collected Verifications is the first title. In his preface, Wu says 
that his family owned more than seven thousand books. Of these, 50-60 per= 
cent were (rade publications and 40-50 percent were old or rare editions, The 


Wus were obviously avid collectors and they frequently had interesting titles, 
some still in manuscript form, sent to them. They were also publishers and 
keenly aware of the intense competition in the reprint-series field. Wu had 
several times begun to publish a series but soon stopped in each case because he 
was uncertain of its potential success. He emphasizes that he had to think of 
some distinctive theme for the . Ultimately, he decided to choose easy-to- 
understand works of solid moral content that had been overlooked by other 
publishers. We thus have the Wu family’s entrepreneurial spirit to thank for the 
preservation of the Collected Verifications. It is also significant that a market for 
this type of material existed and that it was sufficiently large to attract compet- 
ing publishers. 


The nature of the market may, to a certain extent, be understood by 
examining the Collected Verifications. This book consists of stories illustrating the 
maxims that had been used by lecturers on the Sacred Edict. The treatment of 
each maxim conforms to the following pattern: a general introduction, illustra- 
tive stories, and a recapitulation. The latter section often effectively compares 
and contrasts the moral issues raised by the illustrative examples. A number of 


4 Shih Chih-mo must be the brother or cousin of Shih Chih-kao #2334 (d. 1854). also of Yang- 
hu in Kiangsu. For the latter, see Ch'en Nai-ch’ien B& 75%, comp., Ch’ing-tai pei-chuan teen Pung-chien 
{CBO pH Cah [Finding-list for texts of stele biographies} (Peking: Chung-hua shu-chii 
*} HE AB Jo, 1959), p- 36. 
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the stories are from the Shanghai area but a few come from as far away as 
Shansi. Some of the stories are historical but most are contemporary. To lend 
veracity to the accounts, the compiler supplies dates and places, with the result 
that the reader almost begins to feel that the Collected Verifications represents a 
species of reporting. On the one hand, as might be expected in such a situation, 
sensational tales of murder are vividly recounted but, on the other hand, there 
are also a couple of charming stories about animals (the filial calf and the filial 
kitten). Surprisingly, the compiler has been able to link up such disparate items 
into fairly coherent and persuasive arguments. 

Linguistically, the Collected Verifications is a hodgepodge of styles. The first 
sentence of each section is in the classical language but there is often a gradual 
shift into an impure colloquial (chih for fe, ch’? for Va, hu instead of ma, tzu for 
che, and so on). Some stories are entirely in simple classical and this leads me to 
suspect that the compiler may merely have been following his sources without 
making any serious effort toward stylistic unity, 

Buddhists are said to be “only preoccupied with purity and cleanliness, 
calmness and extinction,” while Taoists “let things take their natural course so 
that no harm will come to the people.” ® Elsewhere, the compiler displays a 
certain sympathy for such Buddhist concepts as retribution and reincarnation. 
But the millenarian cults are an entirely different matter. Like all the other 
literati popularizers, he is completely opposed to the ideas and activities of such 
groups. 


LECTURES 


To give some idea of the institutional setting in which the Ch’ing popu- 
larizations of the Sacred Edict appeared, it may be helpful to provide a brief 
chronology of related government actions. In 1652, the Six Mavims were 
promulgated throughout the land.°® Following Ming precedent, an imperial 
directive was issued in 1659 establishing a system of village lectures (hsiang-yueh) 
to elucidate the Six Maxims in plain and simple language on the first and 
fifteenth ofeach month.°7 It was this system that was carried over subsequently 
for use by lecturers on the Sacred Edict and continued, with varying degrees of 
vitality, to the end of the Ch’ing dynasty.°* Kung-chuan Hsiao refers to it as a 
method of popular indoctrination.®? Pei Huang states that later, during the 


°° Collected Verifications, 1.18b. 

© Suerna, Complete Book (cited 1 

© Ihid., 74-1ab. 

8 The Six Maxims continued to play an important role in the village lectures alongside the 5) 
Edict during the first half of the Ch’ing. 

© Rural China, p. 185. Hsiao devotes an entire chapter, which he entitles “Ideological Control: 
‘The Hsiang-viieh and Other Institutions” (pp. 184-258), to this subject. ‘Tung-tsu Ch’ also 
considers the lectures on the Sacred Edict to be a form of indoctrination. See his Local Government in 
China under the Ching Cambridge, Mass.: Harvard University 


pla. 


cred 


ess, 1962), p. 162. 
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Yung-cheng period, “all the variant forms of intellectual restriction ... were 
channeled toward the same end—the enforcement of orthodox ideology.” 
There was a determined attempt to make this orthodoxy the pattern for the 
political behavior of everyone within the empire, not just the ideological 
standard for the literati.”° Numerous official measures relating to the propaga- 
tion of the maxims of the Sacred Edict, including successive refinements of the 
village lecture system, were an integral part of this ideological enforcement. 
Chung-li Chang agrees that the purpose of the semimonthly lectures on what he 
calls the “politico-moral maxims” of the Sacred Edict was “to indoctrinate the 
masses with the official ideology.” 7* 

In 1729, it was decreed that, in all larger towns and villages where there 
were dense concentrations of people, places for lectures on the Yung-cheng 
emperor’s Amplified Instructions were to be established.’? The following year, 
Yung-cheng agreed to sanction special educational procedures for the children 
of aboriginal peoples in remote parts of Chien-ch’ang prefecture (Szechwan) 
who had submitted to Chinese rule but were unacquainted with Chinese 
notions of propriety. [t was decided that village tutors (shu-shih) ought to 
be invited to instruct them. The problem was that these children did not 
understand Mandarin (Auan-yii) while the tutors were not at ease in the local 
language.”* In order to overcome this difficulty, it was suggested that 
exemplary first-degree licentiates from Szechwan be hired (o establish waining 
centers on the model of the free schools in Han areas. The aboriginal children 
were to be sent to schools not far from their own homes together with Han 
children so that gradually the culture of the latter would rub off on them, The 
first text mentioned for study was the Amplified Instructions on the Sacred Edict. Only 
after this work was thoroughly mastered would they turn to the recitation and 
study of the classics. A similar procedure was suggested in 1732 for instructing 
the children of the Miao people in six villages of the Yung-sui area.’* For the 
instruction of the Li and Yao peoples in Kwangtung Province, the emphasis 
was on securing linguistically talented teachers and, as in the Miao case, the 
selection and advancement of the most capable aboriginal children for further 


7° Autocracy at Work: A Study of the Yung-cheng Period, 1723-1735 (Bloomington; Indiana 
University Press, 1974), p. 188. Cf. John R. Watt, “The Yamen and Urban Administration,” in G. 
William Skinner, ed., The City ix Late Imperial China (Stanford: Stanford University Press, 1977), PP: 
353390, esp. pp. 361362. 

"The Chinese Gentry, p. 65. Perhaps the most extensive treatment of the Sacred Edict in English is, 
to be found in Leon E. Stover, The Cultural Ecology of Chinese Civilization: Peasants and Elitesin the Last of 
the Agrarian States (New York: Mentor, 1974). Stover has structured much of his discussion around 
the Sacred Edict in a way that is pertinent to many of the papers in this book 

72 Suerna, Complete Bovk, 74.43. 

73 See ibid., 74. 1ob- 11a for the need to translate the Amplified Instructions and parts of the Ch'ing 
legal code into aboriginal languages. It was recommended that interpreters accompany officials 
into the aboriginal settlements expressly for this purpose. 

“*Ibid., 73.4ab. 
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study. There were also the obligatory semimonthly lectures on the Amplified 
Instructions and explanations of the legal code.75 Reading through the govern- 
ment regulations on the subject, one gains the clear impression that the problem 
of the education of non-Han subjects represented but an extreme form of the 
difficulties inherent in transmitting the values of the elite to the rest of the 
population. It is noteworthy that, in both circumstances, the Sacred Edict was 
considered to be the best vehicle for the transmission of these ideals. 

By 1736, measures were taken to extend the lecture system to all villages 
without restrictions on size.” Additional measures were to be taken in follow- 
ing years to ensure that copies of the Amplified Instructions and abridged legal 
codes would be available to chiefand assistant lecturers throughout the empire. 
Furthermore, these lecturers were not to look upon their task of speaking on the 
Amplified Instructions and the legal code as a mere formality but were to take it 
with the utmost seriousness. In 1737, it was specifically stipulated that the main 
provisions of the imperial code be explained at the end of cach lecture session on 
the Sacred Edict."” This order had a direct impact on authors and editors of 
written popularizations of the Sacred Edict, who began increasingly to append 
relevant passages from the code to their discussions of the maxims. In 1753, the 
emperor ordered that offici ged, in addition to giving the 
regular semimonthly lectures on the Sacred Edict, to instruct the village 
Confucian moral precepts whenever they could, employing local dialects and 
colloquial speech so that those present might understand what they were 
hearing.”® A directive of 1758 declared that “it would do no harm to explain 
[the Amplified Instructions] clearly in local dialects and with common sayings.” 7? 
This directive was especially concerned with bringing a halt to the spread of 
heterodox sects. The laws forbidding such doctrines were to be printed and 
posted widely, By the time of the Tao-kuang emperor (r. 1821-1850), the 
government seems to have become almost paranoid about the activities of secret 
and unsanctioned religious groups. Considering the events of the second half of 
the nineteenth century, however, perhaps their fears were justified. At any rate, 
from about 1750 on, there is always a close connection between the village 
lecture system and the suppression of heresies. ‘The increasing emphasis during 
the Ch’ing on the prevention of socially disruptive behavior and unlawful 
Maxims with the Sacred Edict 


so. 


s be strongly encour 


conduct can be seen clearly by comparing the Si 
and the Sacred Edict with the Amplified Instructions and its commentaries. 

One account of the prescribed ritual for lecturing on the Sacred Edict is as 
follows 


7 Ibid, 73.4b-5a. 

“Ubi, 7 5a-t 

7 Hsiao, Rural China, p. 190. 
**Ibid., p. 186. 
” Suerna, Complete Book, 74.1 ab. 
8 Hsiao, Rural China, p. 188. 
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Early on the first and fifteenth of every moon, the civil and military officers, 
dressed in their uniforms, meet in a clean, spacious, public hall. The superinten- 
dent or Master of Ceremonies (li-sheng) calls aloud, “Stand forth in files.” They do 
so, according to their rank: he then says, “Kneel thrice, and bow the head nine 
times.” They kneel, and bow to the ground, with their faces towards a platform, 
his placed a board with the Emperor's name. He next calls aloud, “Rise 
and retire,” They rise, and all go to a hall, or kind of chapel, where the law is 
usually read; and where the military and people are assembled, standing round in 
silence. 

‘The Master of Ceremonies then says, “Respectfully commence.” The orator 
(ssu-chiang-sheng) advancing towards an incense-altar, kneels; reverently takes up 
the board on which the maxim appointed for the day is written, and ascends a 
stage with it, An old man receives the board, and puts it down on the stage, 
fronting the people. Then, commanding silence with a wooden rattle which he 
carries in his hand, he kneels, and reads it. When he has finished, the Master of 
Ceremonies calls out, “Explain such a section, or maxim, of the Sacred Edict.” The 
orator stands up, and gives the sense.*! 


The following extract from a letter, dated Shanghai, September 23, 1847, 
and written by a foreign resident gives a perhaps truer picture of the manner of 
proclamation of the Sacred Edict: 


Thave just returned from hearing Chinese preaching, or what answers to preaching 
better than anything else I have yet seen among the Chinese. You know that on 
the ist and 15th of every month, the local olficers throughout the empire are 
required to repair to the municipal temples, and then, after having worshiped the 
deity enshrined therein, and the emperor, are there to have the Sacred Edict 
brought out in state, and read to the assembly of the people and soldiers. ‘This 
ceremony I have just had an opportunity of seeing. 

Ata quarter past 5 o'clock this morning, in company with some friends, I 
started for the Ching-heding midu [i.e., ch’eng-huang miao}, the residence of the 
tutelary god of Shanghai. Entering the city by the Little South gate, and by the 
way calling for three other gentlemen, we all reached the temple some time before 
six o'clock. A multitude of devout idolaters had already collected, and most of 
them were busily engaged in performing their religious rites—making pros- 
wations, offering incense, &c., &c. The officials not having arrived, we strolled 
through the different apartments of the temple, upstairs and downstairs, among 
all sorts of shrines and images. This temple is not only the largest in Shanghai, but 
has the reputation of being inferior to none of the kind in the whole empire. 

In a little while the chief magistrate arrived with his retinue, and was soon 
followed by the colonel, accompanied by three subalterns, who all repaired 


*! Adapted from Milne, trans., The Sacred Edict, pp. ix-xi, who has based his account on a local 
gazettcer from Kwangtung province. Most other gazetteers include a similar description. Fo 
such elaborate account, see Sun Hao £8, et al., Honan Cung-chih jo] (fait [General gazettect of 
Honan] (1882), 10.4a. Huang Liu-hung & <2 has provided a wealth of detail on the prescribed. 
method for reading and expounding the Sacred Edict in his 1699 Fu-hui ch’ian-shu $438 4 8, tr. by 
Djang Chu as A Gomplete Book Concerning Happiness and Benevolence: A Manual for Local Magistrates in 
Seventeenth-Gentury China (Tucson: University of Arizona Press, 1984), Pp. 530-35 
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immediately to the presence of the presiding divinity, in the centre of the great 
hall, and on their hassocks went through with the three kneclings and nine 
knockings of head. As soon as they had retired into a side apartment, a broad 
yellow satin curtain was suspended in front of the god whom they had worshiped, 
and under it, projecting forward, a small altar was erected upon a table, Before 
this litle altar, a small yellow satin screen was placed, designed, as I suppose, to 
hide from vulgar eyes something intended to represent imperial majesty. In front 
of the small yellow screen were placed pots of burning incense, and close behind 
them was a small box. These things being arranged, the same was duly announced 
to the officers, who returned and repeated the ceremonies which they had already 
performed. Then, while they were still standing before the representatives of 
imperial power, an aged man, dressed in official robes, came forward, and with all 
becoming gravity took up the little box from the table, raised it as high as his chin 
in both hands, and then turned and carried it out of the temple, and laid it on an 
elevated table in front of the great hall, Another man now came forward, 
mounted the platform, opened the box, and took out a small volume. This was the 
Sacred Edict, and he the appointed orator for the morning. He commenced and 
read on most unconcernedly, the officers having retired and a rabble gathered 
around, attracted evidently more by the presence of half a dozen foreigners than 
by the eloquence of the orator, or the importance of his subject. 

... Anxious to see and hear, and imitating the forwardness of the Chinese, I 
mounted the low platform and took my position close behind the orator, and the 
man who bore the little box— both of whom were standing, In this position Thad 
a good opportunity of hearing and witnessing the effects of the eloquence. It was 
reading, and nothing more, in a rapid and distinct, but not very elevated tone of 
voice. The number of listeners could not have exceeded sixty, though the temple 
and court in front of the hall were thronged. 

Neither the officers, nor their principal attendants were present to hear the 
reading, but were enjoying themselves with tea and tobacco in one of the side 
apartments, The five classes—scholars, soldiers, farmers, merchants, and 
mechanics—were all in turn addressed by the orator, for so it was written in the 
book; but few or none of them were present. The audience consisted almost wholly 
of vagrants, idle people who were loitering about the place, beggars, and truant 
boys. The sentence selected for this morning was the tenth, ... Mind your-own 
business, to settle the people’s will: or, in other words, “let each one attend to his 
own profession, so that the minds of the people may be fixed, and each one remain 
quiet and contented in his own sphere.” Reading the paraphrase on it occupied 
the orator about ten minutes, when the book was closed, put in the box, and that 
replaced again on the table before the little screen; the officers in attendance 
immediately took leave of each other, and returned to their chairs, we at the same 
time making our exit.*? 


Another report, from the year 1832, corroborates the impression that the 
official reading of the Sacred Edict had already fallen into desuetude by that time: 
“At present the public reading of the Sacred Edict is kept up in the ‘provincial 
cities,’ but is neglected in the country towns, or heen [Asien] districts. The people 
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rarely attend this political preaching of the ‘mandarins.’” ** Indeed, the con- 
sensus of all foreign observers is that, by 1850, the official lectures on the Sacred 
Edict were largely meaningless exercises.** This is partially borne out by the 
following notice from the Canton Court Circular for April 30, 1836, which was the 
fifteenth of the third lunar month: “Their excellencies went early in the 
morning to the temple of the god of war, and offered incense; and then repaired 
to the ‘hall of ten thousand years’ (consecrated to the worship of the emperor), 
and there attended to the reading of the Sacred Edict. Seven criminals were 
brought in for the assizes.” ** The reading of the Sacred Edict here seems to have 
become a rather routine part of government business. 

Apart from the officially sanctioned twice-monthly lectures, there were also 
Confucian-minded performers whose oral renditions of didactic tales illustrat- 
ing the Sacred Edict must have been truly entertaining. In Kuo Mo-jo’s auto- 
biography, we find the following extraordinary description: 


Lecturers on the Sacred Edict, who told stories about loyalty, filial piety, and 
fidelity from the morality books (shan-shu), often came to our village. These 
morality books were for the most part made up of folktales. The form of the 
narration was a combination of spoken and sung passages, making it seem a lot 
like that of “strum ly ¢., ballads with string accompaniment), yet 
it was not exactly the same. Ifsomeone had been willing to collect these things and 
then put them in order and spruce them up, he could probably have produced 
some ready-made folk literature. 

ACa street corner, they would set up a dais composed of three square tables, 
one placed atop the other two. On the dais, incense and candles were lit as 
offerings to the plaque of the Sacred Edict. On top of the right-hand table was 
placed a chair. Iftwo people performed together, then a chair was placed on each 
of the side tables. 

When it came time for the lecturer on the Sacred Edict to preach, he, dressed as 
though going to have an audience with the emperor, would knock his head 
audibly on the ground four timesas he faced the plaque of the Sacred Edict. Phen he 
would stand up again and, drawing out his voice, would recite the ten [sic] maxims 
of the Sacred Eiict. After that, he would get back up on the platform and start 
telling stories. His method of delivery was to chant the text®® in a very simple 


ies” (Van-te'n, 


*) Review of Milne, trans., The Sacred Eaict, in The Chinese Repositary 1: 299-300 (1832), 

445, Wells Williams, The Middle Kingdom: A Survey of the Geagraphy, Government, Education, Social 
Life, Arts, Religion, Sof the Chinese Empire and Its Inhabitants (New York: John Wiley, 1859, 4th ed. 
isted., 1848), vol. t, p. 554. and Thomas Francis Wade, Hsin ching lu (Hong Kong, 1859), p. 47- 

*3 The Chinese Repository 5:47 (1837). 

“Literally, “to intone according to 2 text” (chao pen hsuan-k’o ROA EC FE). Phe phrase chao pen 
implies that these lecturers ultimately based their oral renditions of stories on written texts. 
Whether or not they actually referred to a book during performance is problematic, though it 
would have been effective as a prop in any case and would have lent an air of authority to the 
proceedings. Guwyew byrdean (8 4 ¢ 8 [Dictionary of the national language] clearly defines the 
expression fsuan-k'o (q.v.) as the chanting or intoning of priests or scholars. This and other aspects 
of Kuo's characterization suggests that the Sacred Edict storytellers he heard as.a boy were wont to, 
assume the persona of Confucian officiants. 
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manner. Whenever he came to a part that was to be sung, he would draw out his 
voice as he sang and, especially when there was something sad, it would be tinged 
with the sound of weeping. Some of the lecturers would accompany themselves 
with bells, fish-shaped woodblocks, bamboo clappers, and the like to help their 
tunes along, 

This type of simple storytelling was a form of entertainment that people in the 
villages liked to listen to very much. They would stand before the platform of the 
Sacred Edict and listen for two or three hours. The better storytellers could make 
the listeners weep. It was easy to make the villagers cry; all you had to do was draw 
out your voice a bit at the sad parts and add a few sad sobs. 

Before I had begun my schooling, I was already able to understand the 
morality books of these lecturers on the Sacred Edict.*7 


This account indicates that preaching on the Sacred Edict had given rise to a 
form of popular entertainment that was probably detached from the semi- 
monthly system of lectures described above. Kuo’s lecturers on the Sacred Edict 
actually were more akin to storytellers. Furthermore, it should be noted that 


they may very well have been itinerants, since they are said to come to the village 
and not to live there. In fact, there is song confirmation for Kuo Mo-jo’s 


dese 


ption in the observation of F. R. Eichler for Canton in the carly 1880s: 


‘The Sacred Edict is preached nearly every day, yet at many places the orthodox 
Confucian preacher, under the pretext of expounding the Shing-yii to the people, 
tells them all kinds of stories th ¢ likely to captivate their fancy, or at the best, 
betakes himself to the history of the empire in order to entertain the crowd.** 


That the Sacred Edict was “preached nearly every day” shows conclusively that 
this type of performance was no longer a part of the official twice-monthly 
ceremonies. In my estimation, the individuals described by Kuo and Eichler 
were operating at the level of the cultural facilitators and brokers whom James 
Hayes discusses in chapter 3 of this volume. There can be no doubt that the 
diffusion of Confucian ideals was far more efliciently accomplished through this 
type of grass-roots activity than through the pompous, ritualistic, and often 
lifeless ceremonies presided over by local officials.” 


*7 Shao-nien shik-tar PE Wy [The time of my youth], in Mo-jo cven-chi TE YF CME [Collected works 
of Kno Mojo], vol. 6 
lished in 1947 by Hai-yen shu 


-paneshe # “£48 H) fii wh. 1955; originally pub= 
fi) of Shanghai), pp. 29-30. 1 am grateful to Milena 
Dolezelova-Velingerova for bringing this passage to my attention; ef. her article, “Kuo Mo-jo’s 
Autobiographical Works,” in Studies in Modern Chinese Literature, ed. Jaroslav Priiiek (Berlin: 
Akademie Verlag, 1964), pp. 45-75: SP- PP. . David Johnson went out of his way to send 
mea copy of the original Chinese text and kindly pointed out a number of interesting features about 
it 


8*“The K’uen Shi Wan or, the Practical Theology of the Chinese,” The China Review 
11.2:94-95 (1882) 

8 Tt cannot be denied, however. that the government actively and repeatedly encouraged 
frequent explanation of the Sacred Edict. This is evident from numerous edicts preserved in Precedents 
_for the Combined Regulations of the Great Ching Dynasty, fascicles 397 and 398. Note particularly the 
exhortations to use local dialects and homely proverbs (98.98, in 1746; 398.9b. in 1758). 
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TABLE 1, Interpretations and Paraphrases of the Sacred Edict 


Attitude Tone/Strle Method Language 
Sacred Edict 1670 Imperious _Sententious Commands Highest classical 
Combination 1679 Benign Straightforward Instructs Cultivated 
colloquial 
Nlustrated Advisory Expository Describes. Mixed 
Explanations 
1681 
Mlustrated Magisterial Methodical Stipulates Mixed 
Elaboration 
1704 
Trimetrical Song Pedagogic_—‘Terse verse, Teaches Classical verse, 
1706 verbose prose vernacular 
commentaries 
Amplified Paternal Laconie Demands Classical 
Instructions 
1724 
Elaboration 1726 Avuncular Diffuse Reasons Colloquial 
Direct Explanation Judicial Admonitory Exhorts Colloquial 
1729 
Glosses 1815 Bureaucratic Peremptory Colloquial 
Verifications 1878 — Raconteurial Rambling Jumbled 


Plain Talk 1887 __Seignorial Patronizing ‘lassical 


CONCLUSIONS 


We have examined a number of interpretations of the Sacred Edict. Table 1 
brings them together for easy comparison. The one-word characterizations are 
naturally inadequate and are intended only to call to mind other facets of these 
texts. Essentially, the message in all is the same: be good and dutiful subjects. 
‘The individuals who wrote and published these interpretations had a real stake 
in the maintenance of order and public security. Distasteful as it may have been 
for them to address hoi polloi, there were compelling reasons for doing so. They 
were both responsible for and stood most to benefit from the inculcation of 
Confucian values in the populace. Every written popularization of the Sacred 
Edict known to me was the work of a member of the literati. The people 
themselves were neither equipped nor motivated to undertake such an en- 
deavor. This is a clear case of the bearers of high culture consciously and 
willfully trying to mold popular culture. 

Itis remarkable that, without a single exception, all prefaces and postfaces to 
every version of the Sacred Edict mentioned in this study were written in the 
literary language. If these texts were truly addressed to a popular reading 
audience, what would be the point of providing them with prefaces and 
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postfaces that were impenetrable? The prefaces and postfaces, on the contrary, 
are always addressed to fellow scholars and officials or other educated in- 
dividuals who were able to read the literary language, never toa presumed mass 
reading public. 

There were various motives for publishing these texts. The Collected 
Verifications was part of a commercial venture; there was a group of moderately 
literate persons who enjoyed reading the didactic stories it presented and who 
were willing to pay for the opportunity to do so. The Plain Talk was issued by 
and for local gentry who were peripherally involved in the lectures on the Sacred 
Edict. Vhe Amplified Instructions was obviously directed only at the elite; it was up 
to them to conv nt with the 
classical language. Those popularizations of the Sacred Edict written entirely in 
the demotic language, ironically, were not meant to be read by the common 
man, A constant refrain in these texts and in their prefaces is that they are to be 
presented orally to the ignorant populace. They were essentially guidebooks for 
literate specialists that told them not only what to say to the people but, more 
importantly, how to say it. Their own ideologic 
function somewhat superfluous. The distancing effects of social and linguistic 
stratification made the second function a necessity if there was to be any 
meaningful communication between the rulers and the ruled. It is for this 
reason that the vernacular versions of the Sacred Edict were such a tremendous 
boon to local authorities 

In spite of the fact that the Sacred Edict 
shown to have been read by the vast majority of the populace, their impact was 
nevertheless considerable. This was accomplished by making the written Sacred 
Edict or one of its amplifications available to virtually everyone who could read 
and, further, by strongly encouraging this literate segment of society to ver 
balize its teachings for the nonliterate or semiliterate, In one form or another 
(including examination essays, school texts, and lecture handbooks as well as 
boards, strips, and placards to be displayed in public places, ete.), the Sacred 
Edict must have been written down or printed hundreds of thousands of times 
during the Ch’ing dynasty. The remarkably prolonged stability of the 
cightcenth-century reigns may, in some measure, be attributed to the effective- 
ness of formal lectures and informal homilies on the Sacred Edict in propagating a 
uniform ideology. It is noteworthy, as L have pointed out, that this system had 
largely begun to collapse by around 1850. Yet, even as late as the 1870s, it was 
possible for anti-Christian forces in Canton to mobilize against the preaching of 
missionaries by founding a society to hold lectures on the Sacred Edict in various 
meeting halls.?° Giles was of the opinion that the widespread dissemination 


y its message to those who were not conver 


| predispositions made the first 


id its interpretations cannot be 


Legge, “Imperial Confucianism,” p. 1482. The same spirit was exhibited by the famous 
general Tso Tsung-t'ang when he was sent in 1868 to control Islamic unrest in Chinese Turkestan. 
‘Tso firmly believed that distribution of a Uighur version of paraphrases on the Sacred Edict would 


help to restore order. See Chu Wen-djang, The Moslem Rebellion tn Nostheast China, 1862-1878: A 
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throughout China of the Sacred Edict “proved a serious blow to the immediate 
spread of Christianity.” °! In The Gallant Maid, a novel in Peking dialect written 
during the Tao-kuang period by a Manchurian bannerman, the Sacred Edict is 
referred to in a manner that indicates it had indeed become a household word. 
It is used in an oath to convince another person of one’s honesty: “By the 
resplendent Sacred Edict, how could I tell you a lie?” °? 

‘The local units of the Ch’ing government at the end of the dynasty included 
214 prefectures, 75 independent departments, 54 independent subprefectures, 
139 departments, 57 subprefectures, and 1381 counties.°? With 3000 books 
available from the 1902 printing of the /Ilustrated Explanations, each unit could 
theoretically have been issued at least one copy, though we cannot assume that 
this actually happened, If the 1903 printing also amounted to 3000 copies, each 
of the 1920 local units of government or schools within their jurisdictions could 
have received three. In its many editions, the Direct Explanation must surely have 
been issued in far greater numbers. And, as I have shown, numerous other 
popular versions of the Sacred Edict were published on a local or regional scale, 
Taken all together, there can be little doubt that—from about 1750 to the close 
of the dynasty—the guardians of the people were saturated with handbooks for 
proclaiming the Sacred Edict to their charges in comprehensible language. Still, 
there is very grave doubt that the common people themselves ever acquired 
these books in signi t numbers. [ have found no evidence indicating that 
the vernacular versions of the Sacred Edict and the Amplified Instructions were read 
by the common people on th (if at all, except in a few 
government-sponsored schools), whether out of duty, for pleasure, or for edifi- 
cation, These texts are popular or vernacular chiefly in their level of literacy. 


own ii 


Study of Government Minority Policy, Central 
von le Cog obtained several copies of this book during his early twentieth-centu 
expeditions in the area, One of these is edited and translated by him as “Das 
Csoma-Archioun, 1 3439-480 (1921-1925). A Russian translation of Li Aitabi was made by 
Fedorovich Katanov and published in Saint Petersburg in 1902. Wolfram Eberhard also saw a 
copy at the Tirkiyat Enstitisti in Istanbul. His observations on the text may be found in 
“Bemerkungen zum ‘Li Kitabi pp. 124-127 ol his China und seine westlichen Nachbarn: Beitvige 
sur miticlalterlichen und neveren Geschichte Zentralasiens (Darmstadt: Wissenschafiliche Buchgesellschaft, 
1978). 

Herbert A. Giles, Confucianism and Its Rizals, The Hibbert Lectures, second series (London: 
Williams and Norgate, 1915), p. 254. 

°2 Wen Kang ‘XH, Evh-nitying-hstung chuan 58 Sc 3 He (ij [The gallant maid] (Shanghai: Ya-tung 
C'u-shu-kuan 5 92 18l 8 fii, 1932. fourth ed.), chap. 18, p. 29. Widespread familiarity with the Sacred 
Edictis also evidenced by the fact that many of the early attempts to create an alphabet for Chinese 
used it as.a sample text. For examples, sce the reproductions on the outside back covers of Shin 
Tarng, 2 ( January 1983), Shin Tarng, 3 (April 1984), and Xin Talug 4 (November 1984) 
Brunnert and V. V. Hagelstrom, Present Day Political Organization of China, rev. by N. Th. 

E. E. Moran (Shanghai: Kelly and Walsh, 

1912; reprint ed. Taipei: Ch’eng Wen, 1971), p. 426. For earlier periods, when the numbers were 
slightly smaller, see Tung-tsu Ch’ii, Local Government in China under the Ching, p. 2. 


tudies, V (‘The Hague: Mouton, 1966). Albert 
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But they are actually pseudovernacular or pseudopopular®* in terms of their 
social standing, for their origin did not lie in any segment of the masses, but 
rather rested squarely with the ruling classes. 

Admittedly, large numbers of the populace were exposed to and, in some 
cases, thoroughly familiarized with the Sacred Edict through the village lecture 
system. Expositions of the Sacred Edict were, however, by no means limited to the 


officially sanctioned semimonthly lectures. In the hands of talented storytellers 
who operated outside that em, oral renditions of the Sacred Edict were a 
welcome form of entertainment for certain segments of the populace. There is 
an enormous gulf between the exalted, sententious maxims of the K’ang-hsi 
emperor and the minds of the peasants and soldiers for whom they were 
ultimately intended. The transfer of doctrine from the one level to the other was 
an exceedingly complicated process and involved many different types of 
people. Most of the individuals involved in this process of transmission were 
able to perceive, however dimly, the close interconnections among language, 
ideology, and politics. Their perceptions of these matters determined, to a great 
extent, the nature of the written popularizations of the Sacred Edict. 


°* Gf, Charles J. Wivell, “The Chinese Oral and Pseudo-oral Narrative Traditions,” Transactions 
of the International Conference of Orientalists in Japan 16: 53-65 (1971 


TWELVE 


The Beginnings of Mass Culture: 
Journalism and Fiction in 
the Late Ch’ing and Beyond 


Leo Ou-fan Lee and Andrew J. Nathan 


The Ming Ching civilization portrayed in the preceding essays was marked 
by active local and long-distance trade, cosmopolitan ci quent travel, 
and extensive communication across regions and among social groups. It wa 
highly integrated society by traditional standards. We have been shown a 
complex, diverse, changing popular culture, o¥ 


S, 


a 


that served both to express the 
particular concerns of regional and class groups and to weave these groups into 
one Chinese culture with common myths and festi 

In the twentieth centui 
national culture’s penet 


als, values and habits. 
the homogeneity of Chinese culture and the 
ation among the people was greatly intensified. 
Through economic development, social dislocation, war, and political revolu- 
tion, virtually the entire populace was eventually mobilized into a unified 
nationwide pattern of social and political organization. The instruments of 
communication were gathered into a few hands, the mass media thrust into the 
remotest corners of the countryside, and the duty of attending to them imposed 
on every citizen, Popular culture was overlaid with and to some extent dis 
placed by mass culture—that is, culture that is nationwide, universal to all 
classes, and consciously engineered and controlled from above. Among many 
mass cultures in the world today, China’s may rank highest in all these 
characteristics. 

As profound as the twentieth-century revolution was, in cultural terms it was 
as much a development as a break with the past. The media, genres, styles, 
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tastes, and beliefs, and the cultural problems and dilemmas of the Ming and 
Ch’ing in many waysshaped what became the “cultural politics” and “cultural 
policy” of the twentieth century. Our task in this essay is to describe the proce; 
of transition and to trace elements of continuity and change in that process. 

In the first few decades of the great awakening that began about 1895. 
political information and new ideas came to the people almost exclusively 
through the press. Until the 1950s, electronic media were rare and there were 
few newsreels to inform people about politics. ‘There was little tradition of 
village or clan elders discussing national affairs in tea houses or in front of young 
people. Politicians did not come to local villages and wards to electioneer for 
votes, and the government did not push roads, electricity, and bus services into 
the countryside asa way of building popular support. Instead, the quickening 
of political and cultural life was achieved to an extraordinary degree by a single 
medium.' Hence the first section of our essay describes the rise of the modern 
periodical press, with special attention to the development of its characteristic 
role and voice in the formative period from 1895 to 1911. The second section 
traces the rise of the mass public, sketching the stages by which the modern 
media’s audience grew eventually to encompass the whole nation. 

Even before a mass public or a concept of “the masses” was fully developed, 
late Ch’ing and Republican critics and theorists were discussing what 
were in effect the problems of designing and imposing a mass culture, The third 
section of this essay discusses some of these theories and the dilemmas they 
reveal, focusing on the crucial medium of fiction. It explores in particular the 
perennial problem of all didactic, manipulative forms of culture, the tension 
between what the cultural leaders wish to convey to the people and what the 
people find attractive. The capacity of popular culture to resist efforts to replace 
it with an officially approved culture posed a sharp problem for cultural leaders 
throughout the century. The conclusion draws our themes together in a discus- 
sion of some of the reciprocal effects of mass culture and politics. 


THE LATE CHING PERIODICAL PRESS; RISE, ROLE, AND VOICE 


So striking was the growth of the periodical press alter 1895 that we may be 
tempted to exaggerate the sharpness of the break with the past.? China has been 
a highly mobile, integrated society for at least three centuries, People wrote 
home and sent money through private letter-carrying companies and banks. 
Government officials communicated with the capital through an elaborate 


"In this respect China differed from countries that modernized during the postwar era of 
electronics and universal suffrage, as described in the classic work of Daniel Lerner, The Passing of 
Traditional Society: Modernizing the Middle East (New York: Free Press, 1958) 

2The first two parts of this essay as well as the conclusion draw on Andrew J. Nathan, “The Late 
Ch’ing Press: Role, Audience and Impact,” Proceedings of the International Conference on Sinalugy: Section 
on History and Archeology (Taipei: Academia Sinica, 1981), vol. IIL, pp. 1281-1308. 
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system of posts. In the village, government policy was announced by posters 
and notices read aloud to the illiterate. Technical innovations in agriculture 
were spread by printed illustrated manuals and in conversations at local 
periodic markets. 

To a limited extent, traditional periodicals contributed to the flow of com- 
munication, The several Peking gazettes (all called Ching pao), which copied 
central government memorials and edicts, had an aggregate circulation 
through the empire of several tens of thousands, presumably mostly govern- 
ment officials—who also subscribed to local gazettes emanating from provin- 
cial capitals, Popular news sheets appeared irregularly in the cities when there 
was sensational news to report, and apparently were bought by clerks and 
small businessmen primarily for entertainment. For very limited circulation, 
local guilds published price circulars. 

To these traditional forms of periodicals nineteenth-century missionaries 
and a few pioneer Chinese journalists added “modern”-style newspapers and 
magazines, published on a regular basis and containing news and essays. By the 
carly 1890s, perhaps a dozen Chinese-language newspapers were being pub- 
lished in the major treaty ports. Of these the largest was Shanghai's Hu pao, with 
a circulation of ten thousand, and the Shen pao, with a circulation of fifteen 
thousand; the circulation of their major local competitor, the Hsin-wen pao, was 
well under five thousand. In Canton the Hsun-huan jih-pao and in Hong Kong 
the Chung-wai hsin pao and Hua-tzu jih-pao were longer established but more 
modest in sales. These dailies were supplemented by a handful of monthly 
missionary-sponsored magazines with circulation of a few hundred or a few 
thousand (notably the Wan-kuo kung-pao and Ko-chih hui-pien).> 

To be a commercial success, a Chinese-language newspaper of the late 
nineteenth century had to stress commercial news, for its potential readers were 
mainly treaty-port Chinese businessmen. The Shanghai Hsin pao stated in its 
founding issue in 1861, 


In general what is valuable for the conduct of commerce and trade is the 
circulation of reliable information. In printing this new paper (Asin pao), we will 
not fail to carry all national government or military intelligence, [news of] 
marketplace advantage or disadvantage, business prices, and the coming and 
going of ships and cargo. In a place like Shanghai people from all over are mixed 
together. This creates obstacles to doing business, such as the inability to manage 
one another's dialects and the failure to hear about news. By glancing at this new 
paper, you can learn that a certain cargo is to be sold on a certain day, and on the 
day you can personally inspect the cargo and negotiate the price. Thus you can 


“Roswell S. Britton, The Chinese Periodical Press, 100~1912 (Shanghai: Kelly and Walsh, 1933: 
reprint Taipei: Ch'eng-wen, 1966), pp. 1-85; Tseng Hsu-pai $8 64, Chung-huo hsin-wen shit 
+416 9 [M42 [History of Chinese journalism] (Taipei: Kuo-li cheng-chih ta-hsuch hsin-wen yen- 
chiu se Bee Bois A 9D BFE AE), Pp. 94-100, 125-157. 
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avoid endless del 
speculation. 


y and procrastination by agents or making a bad purchase on 


The treaty-port commercial papers introduced a series of innovations in 
content, format, and circulation methods to expand their sales and profit- 
ability. Hsin pao, for example, introduced headlines in 1870 in lieu of what had 


previously been unchanging section titles. Shen pao accepted contributions of 
poems and literary essays, It offered a lower price-per-copy for bulk orders and 
encouraged people outside Shanghai to subscribe by post. In 1882, Shen pao 


made use of the new Tientsin-Shanghai telegraph line to publish the first 
telegraphic dispatch in Chinese journalism, and in 1884 it raised its circulation 
with on-the-scene war correspondence reporting the French naval attack on 
Ningpo, The Hu pao featured exclusive Chinese translations of Reuters dis- 
patches, published the same day they were printed in the parent newspaper, the 
North-China Daily News (other papers could pirate the dispatches only the next 
day). With the rise of the telegraph, the major papers competed to carry 
telegraphic dispatches from around the country, headlining each with heav 
type and sidelining each word of the dispatch with emphatic punctuation. 
Newspapers also carried slower, mailed dispatches, and competed to have the 
quickest, most complete service of excerpts from newspapers in other cities. All 
these papers took readability asa goal, although they achieved it with differing 
degrees of success. Without going so far as to publish in pai-hua (Shen pao set up a 
separate pai-hua newspaper in 1876), they wrote ina plain style known as “easy 
wen-li” and took the lead in improving layout and punctuation so that busy 
readers could scan more easily.5 

As a matter of policy, the late Ch’ing commercial papers avoided political 
advocacy or controversy. They did not wish to offend readers of varying 


persuasions or to invite government ha: 


sment such as the denial of post office 
and telegraphic privileges.® “When you open one,” Liang Ch’i-ch'ao noted, 


the page is clogged with words li 
Spouse Coming South,” ...“°Robbery Plan Fails,” 
All the articles are alike, ... As for the editorials, if it isn’t “An Examination of 
How Western Learning Originated in China,” then it’s “China Should Urgently 
Plan for Wealth and Power,” They plagiarize from one another over and over. 


Bureaucratic Bustle in Shanghai,” “Official’s 
“Willing to Die for Love.” 


When you read ity 


nly afraid of falling asleep, 


! 


‘The crisis of 1895 spurred dramatic growth in periodicals. China’s defeat in 
the war with Japan and the signing of the Treaty of Shimonoseki—which 
granted Japan a 200 million tael indemnity, the right to open new treaty ports 


* Quoted in Tseng, Hoin-wen, p. 142 

STeeng, Hsin-wen, pp. 142-155: Britton, Periodical, pp. 82-85, 

© Tseng, Hsin-wen, pp. 287-288; Britton, Periodical, pp. 81-82. 

7 Vin-ping shik wen-chi (IR 3 LM (Collected essays from the Iee-Drinker's Studio] \Taipei: 
Chung-hua shu-chii rs if fa}, 1960), vol. IIT, chiian 6, p. 52 (hereatier YPSWC 1116-5; 
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and establish factories and businesses in China, and control over Formosa and 
the Liaotung Peninsula—persuaded many Chinese that their nation was in 
literal danger of extinction. Such fears greatly stimulated the appetite for news 
and political discussion. The experience of the young Pao T’ien-hsiao in 
Soochow was typical: 


Our country and Japan were warring over Korea, and the Shanghai newspapers 
carried news about it every day. Previously young Chinese readers paid no 
attention to current events, but now we were shaken. I often went out and got 
Shanghai newspapers to read, and T began to understand bits and pieces about 
current events. I began to discuss them, and I accounted myself'as pro-reform. 
{After the loss of the war and the establishment of a Japanese concession in 
Soochow], most educated people, who had never before discussed national affairs, 
wanted to discuss them: why are others stronger than we are, and why 
weaker?* 


ewe 


‘The standard commercial papers, however staid, carried sought-after news 
about the war and subsequent peace negotiations, and their circulations shot 
up—that of the Shanghai Hsin-wen pao, for example, went from five thousand in 
1895 to twelve thousand, largest in the nation, in 1899.? Even more important, 
however, was the emergence and rapid growth of a kind of newspape 
China— the political journal, devoted largely to essays of political dispute and 
advocacy. 

‘The new political press started inconspicuously. The harbinger, Liang Ch’i- 
95). bore a close resemblance to traditional gazettes. 
Avoiding editorial polemic, it limited itself to retailing proreform memorials 
and edicts and translating foreign materials conducive to reform thinking. Like 
gazettes, it was 6 inches high and 3 inches wide, bound in Chinese-book form in 
yellow covers, This gazettelike appearance was explained partly by the fact that 
the magazine was printed in the shop of one of the gazette companies. Also, the 
intended audience was higher Peking officialdom: the journal was distributed 
free to some three thousand subscribers to the real Peking gazette. 

However small its beginnings, the new political press quickly surpassed the 
pre-1895 press in numbers, circulation, and political liveliness. The historian 
Ko Kung-chen identified 216 newspapers and 122 magazines that were pub- 
lished in the few years after 1894. Many of them were short-lived, so that in 
1got, for example, Liang Ch’i-ch’ao counted only 80 newspapers and 44 
magazines being published —still a considerable increase over the dozen or so. 
journals of the early 1890s, While many journals had circulations of only a few 
hundred, the more popular ones broke records. Liang Ch’i-ch’ao’s Shih-iwu pao 


new in 


“Pao Tien-hsiao (2 10%, Ch’uan-ping lou hui-t iu 318 #8 [6] $8 6 [Reminiscences of the Bracelet 
Shadow Chamber] (Hong Kong: Ta-Hua ch’u-pan she i # HBG HL. 1971). PP. 135. 145. 
Tseng, Hsin-wen, p. 155 
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achieved an unprecedented circulation of twelve thousand in 1896, and his 
Hyin-min tsung-pao claimed a circulation of fourteen thousand in 1906.'" 

The “reform propagandists,” as Don Price calls them,'! drew on a long, 
complicated tradition. It was of course an ancient function of Chinese govern- 
ment to educate the people in their duty of obedience. Traditionally, such 
education had been achieved through the moral example of the emperor and 
his magistrates, conspicuous punishment of criminals, and promotion of 
Confucian ethics. Private citizens occasionally sponsored publication of moral 
tacts designed for the edification of the common. people.!? The early 
nineteenth-century Protestant missionaries, who were barred from direct pros- 
elytizing in China, introduced the use of the periodical press as a medium of 
public education. The earliest modern periodical in Chinese, the Ch’a-shih-su 
mei-yuch Uung-chi-ch'uan (1815 1828), was published by the English missionary 
William Milne in Malacca for distribution in China. “To promote Christianity 
was to be its primary object,” Milne said, “Other things, though they were to be 
treated in subordination to this, were not to be overlooked. Knowledge and 
science are the hand-maids of religion, and may become the auxiliaries of 
virtue. ...°'* 

While none of the missionary periodicals appears to have been widely read in 
China, they laid seeds in the minds of some historically important Chinese. 
Liang Ch’i-ch’ao, the most influential figure in Chinese journalism and one 
of modern China’s major political thinkers, was briefly associated with mis- 
sionary publisher Timothy Richard in Peking in 1895~1896.'* The pioneer 
journalist Wang T’ao, founder of the Hong Kong Hua-tzu jih-pao in 1864, 
worked with James Legge in Hong Kong during the 1860s." So did Hung Jen- 
kan, later a Taiping revolutionary leader.'® In a proposal to the Heavenly 
King in 1859, Hung suggested the establishment of newspapers (dsin-wen kuan) 


1° Figures variously taken from Britton, Periodical, pp. 74, 90-91; Tseng, Hsin-wen, pp. 108-107, 
192, 198, 205: Ko Kung-chen & 242. Chung-kuo pao-hsuch sik (9X0 LBL [History of Chinese 
ed. Taipei: Hsuch-sheng shu-chu 4’) Mla}, 1954), pp. 145-150. 
Liang’s list (reprinted by Tseng, pp. 233-247) seems to include some Chinese-language papers 
printed overseas, Foradditional lists of periodicals illustrating growth afier 1895, see Chang Ching- 
J AP MAL, Chung-kuo chin-tai ch’n-pan shahlian c}rKll 3 HEISE 2.14 [Historical materials on modern 
Chinese publishing} (Shanghai: Shanghai ch’u-pan she | @IBAK EE, 1953-1954). vol. 1, pp. 
77-97, 97- 103, 105-110; and vol. I, pp. 276-297, 207-4 

"Don C. Price, Russia and the Roots of the Chinese Revolution, 186-1911 (Cambridge, Mass.: 
Harvard University Press, 1974), P. 27- 

See the chapters in this volume by James Hayes and Daniel Overmyer 

‘3 Quoted in Britton, Periodical, pp. 18-10, 

'*Chi-yun Chen, “Liang Ch'i-ch’ao’s ‘Missionary Educatior 
Influence on the Reformers,” Papers on China 6:86 (December 1962 

'SPaul A. Cohen, Between Tradition and Modernity: Wang Tas and Reform in Late Ching China 
(Cambridge, Mass.: Harvard University Press, 1974), pp. 57-61 and elsewhere. 

‘Britton, Periodical, p. 36; Cohen, Between Tradition, pp. 52-35. 
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as a means for, among other things, keeping the people informed of their legal 
and moral duties: 


Newspapers will be usefull in carrying out education to obey the laws, distinguish 
between good and bad, encourage a moral sense, and teach loyalty to sovereign 
and parents, When education is carried out the law is clear; when the law is clear 
then [people] know their duty to the sovereign—so much so that people will warn 
one another [to obey the law], talent and virtue will emerge daily, and popular 
customs will constantly improve.!7 


In Ching government circles too—although later than in Taiping revo- 
lutionary circles—the idea took hold that the government could use peri- 
odicals to promote wider enthusiasm for its policies, In 1851 the emperor had 
emphatically rejected a proposal for an official government gazette with the 
implication that to allow all officialdom to know what was going on in its 
various parts was only to encourage people to meddle in what did not concern 
them.!* In 1896, however, in the aftermath of the defeat by Japan, the Tsungli 
yamen was allowed to print two gazettelike journals, which carried selected 
memorials and edicts as well as translations of foreign materials bearing on 
reform topics. Although lacking s, these journals’ purpose was to 
promote reformist ideas among officials.'” 

‘The Tsungli yamen’s two journals were short-lived, but in the aftermath of 
the Boxer debacle official gazettes were established in great numbers by various 
regional and provincial offices and central government organs. In 1911, the 
government decided to have all new laws and regulations take effect from the 
date of publication in the official gazette (at that time renamed the Nei-ko kuan- 
pao). In the course of fifty years, the government had moved from disdain of 
gazettes to official sponsorship and finally to reliance upon them to give force to 
the law. 

‘The reform propagandists’ idea of the press grew out of this background. At 
first, they gave an account of the role of the press similar to that of the official 
sponsors of gazettes. In 1896, Liang Ch’i-ch’ao argued that “newspapers are 
beneficial to the state” because they increase solidarity between above and 
below and enable people and government alike to be better informed about 
commerce, technology, foreign alfairs, and all other topics important to 
strengthening the state.*° But this view belonged to the period when Liang still 
hoped to gain a hearing for his ideas in Peking. With the failure of the Hundred 
Days reform and his flight to Japan, he began to develop a notion of the press as 
mobilizing the people against or in spite of the regime. His first essay written in 
Japan, “Preface and Regulations to the Gh ing-i pao,” set down the aims ofa new 


'”"Translated from Tseng, Hsin-icen, pp. 101~ 102. 
'Tbid., p. 104. 

"Ibid, pp. 106-107 

20 YPSWC L:1: 100-103. 
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reform journal that was to propagandize for reform from outside the country, 
since the government had proscribed all reformist newspapers at home.?! Of 
course, this did not mean that Liang abandoned the belief that newspapers 
could help invigorate the public cooperation of citizens and government when a 
right-thinking government was in office.2? But he had ceased to pretend that 
propaganda activities did not threaten the regime. 

‘The press asa propaganda instrument independent of the state could be used 
to promote many different kinds of ideas. Whatever these were, the primary 
responsibility of a propaganda journal was to persuade people to accept the 
argument it promoted. As Liang put it, unknowingly echoing Marx, “One 
must intend to use one’s words to change the world. Otherwise, why utter 
them?” 2 On another occasion he argued, 


Once a journalist has fixed on a goal, he should press it with the most extreme 
arguments possible. Even if he is somewhat biased or sop ewhat overexcited, it is 
not a flaw. Why? ... if' we concede to one another anu speak accommodating, 
ambiguous words, then all over the country people’s nerves will be calm and 
democracy will stagnate, For it is human nature to be comfortable with the 
familiar and startled with the unfamiliar. What we must do is make the startling 
become familiar; only thus can people's knowledge advance... 


The voice of the 
extremism and polarization. It was a notion born of the high ambition that the 
press could serve as “the citizens’ alarm clock, a wooden clapper for civiliza~ 
tion,” 75 But it could easily degenerate to the level of such captive organs as the 
“newspaper set-ups” (lao-pan pao) of the 1920s—ordinary four-page news- 
papers with most of their contents lifted from Shen pao and Hsin-wen pao, but with 
three sections left blank—the newspaper title, the editorial column, and the 
column of “important pews.” For a few hundred yuan a warlord’s agent had 
these three sections typeset as he wished, and a few hundred copies of the 
journal run off to give the backing of “public opinion” to the warlord’s latest 
maneuvers.?® When propaganda for high purposes gave way to huckstering for 
petty advantage, audiences became wary, bequeathing a skepticism about 
political claims that is still a notable feature of Chinese public life today. 

Yet Liang’s example also showed that well-written propaganda with a 
compelling point to make could have a strong public impact. One reader 


in short, must be polemical, even at the cost of 


1 YPSWE 11:3:29-51. 

2? For such an argument sce FPSWC IL:6:47-57- 

23 YPSWC IV 211247. 

24 YPSWCIV 211238. 

5 Cited in Lai Kuang-lin #€ BB. ‘i-ch a0 yi chin-tai pao-veh RU AG BL AN BK [Liang 
Chii-ch’ao and modern journalism] (Taipei: Shang-wu yin-shu kuan i #6F11 BFE, 1968), p. 46. 

26 Chao Hsiao-i Hi /ST, Pao-t'an fucch'en ssu-shih-vwu nien WORE IL PL 1 ve years! 
ups and downs in the newspaper world] (Taipei: Chuan-chi wen-hsuch ch'u-pan she (i g@ 
HABE, 1972), p. 26 
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recalled that the publication of Liang’s Shih-wou pao in 1896 was “like the 
explosion of a large bomb, which woke many people from their dreams. ... It 
wasn’t just that Liang Ch’i-ch’ao’s writing was good; it was also that what he 
said seemed to be just what we had stored in our hearts and wished to expre: 
ourselves.” 2” And Huang ‘T'sun-hsien wrote to Liang about his magazine, Hsin- 
min ts’ung-pao, in 1902, 


It alarms and moves people, each word like a thousand precious coins. In a style 
no one can match you say what everyone thinks, so that even men of’stone or iron 
must be moved. Since ancient times, the power of the word has never been so 
great 8 


‘THE RISE OF THE MASS AUDIENCE 


The late Ching press was concentrated in a few treaty ports and overseas cities, 
as illustrated in the postal statistics reproduced in Table 1. Shanghai was the 
great newspaper-exporting city2’; Peking and Tientsin exported newspapers 
and, as the homes of many commercial and political “sojourners,” also pro- 
vided large markets for newspapers imported from other districts and overseas. 
Acity such as Canton appears to have done most of its newspaper trade locally, 
through vendors rather than the post office. Ningpo was typical of most cities, in 
that 

The political, technical, and cultural reasons for the press’s urban concen- 
tration are obvious. To avoid government repression, which on Chinese territory 
was virtually unconstrained by legal guarantees for the press,*° political and 
also commercial journals sought registration in treaty-port concessions, often in 
the name of foreign agents. (‘The famous Su pao case was an example of how this 
worked: the publishers were brought to trial, but only after time-consuming 
legal procedures by the Chinese government to cause the International 
Settlement authorities to arrest and try them.) Modern printing machines 
which are essential to rapid production of a large number of copies of a 
periodical, were available only in large treaty ports, as was the imported paper 
that these machines required.*! Culturally, of course, the cities thrived on the 


imported many times more newspapers than it exported. 


ao, Hui-i lu, p. 150. 

2*Ting Wen-chiang J SCHL, Liang Jen-kung Asie 
4(:188 42 88 #9 Bb [Dralt chronological biography of L 
Shih-chich shu-chu {i #j3. 1462), vol. Lp. 150. 

2"'The tenfold surge in newspapers received in 1908 is unexplained; it may have been due to 
increased imports of publications from overseas 

*"Lee-hsia Hsu Ting, Goverment Contrel of the Press m Modern China, 1y00- 1949 (Cambridge, 
Mass.: East Asian Research Center, 1974). pp. 27-48. 

“1 Ho Sheng-ting P12 fh, “San-shih-wu nien lai Chung-kuo chih yin-shua shu” = | #46 98 
+f) bi 2 EDU AY [Chinese printing techniques in the last thirty-five years] (1931), reprinted in 
Chang, Chin-tai h'upan. vol. L, pp. 5 


feng nien-p'u ch'angepien ¢ 
ng C 


w-hao FE 


nay 


‘a, long vers 


BEGINNINGS OF MASS CULTURE 


TABLE 1. Newspapers and Printed Matter Received and Despatched, 
Selected Districts, 1907 and 1908 


District Received Despatched 

1907 1908 1907 
Peking 1,308,550 1,159,140 
Kaifeng 627,603 745,257 

422,122 237,709 

3,590,222 1,942,159 

254,520 404,690 76.501 
Other North China 489,209 792,563 71,080 109,559 
Hankow 2,079,912 3,656,659 152,257 904,110 
Kiukiang 1,030,308 195,804 11,712 17,976 
Other Central China 692,767 1,256,024 54443 87,389 
Nanking 1,650,503 149,760 
Chinkiang 2,068,812 28,139 
Shanghai 10,961,464 
Soochow ‘ 8.935 
Ningpo 397,180 1,016,444 6.125 
Other lower Yang 54229 902,697 45.887 
Foochow 38,361 104,220 
Canton 159,841 215,332 
Other South China 83,990 265,933 


‘Total 


850 26,401,031 


sources: Chit 
editions (Shangha 

NOTE Periodicals prob 
cr less of period 
publication. More items were “received” th. 


Report om the Working of the Imperial Past Offe, 1907 and G08 
yeral of Customs, 1908 and 1909). 


about 6g per inted matter.” Roughly halt 
1d books 


presumably bee 


1 was by vendors 
“despatched. 
from overseas, Certain anomalies in the table are unexplained: ¢., the grea 
ing from 1907 to 1908, and the decline in Kivki yy that some of them are 
typographical errors seems ved sms add to the sums given 
The prose sectionsof tie postal reports often refer to large changes in the volume of business in a single 
year, responding to changes in the number of postal establishments or of newspapers in a district, 
political disturbances, economic eyeles, the transfer of business trom postal Aongs to the 
Imperial Post Office, and like See Andrew J. Nathan, “The Late Ch'ing Press; Ro 
Audience, and Impact,” in Proceedings of the International Conference on Sinology: Section on History and 
Achacology (Taipei: Academia 1982), vol TIT, pp. 13011505. 
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self-reinforcement of their size and centrality: in this respect after Shanghai the 
biggest late Ching Chinese publications center was probably Tokyo, with its 
several tens of thousands of students and exiled politicians publishing probably 
a score or more of journals. 

Thanks partly to new roads and railroads, the growing and increasingly 


370 LEO LEE AND ANDREW J. NATHAN 


efficient Chinese Post Office and a spreading network of bookstores, and partly 
to traditional letter-carrying hongs (min-hsin chil} , riverine paddle-boats and the 
like, the urban-centered press achieved wide distribution throughout the 
nation, Ts’ao Chii-jen recalls, 


Hsin-min ts'ung-pao was published in Tokyo, Japan, but its distribution was so 
wide that it reached into poverty-stricken villages and remote places. ... It took a 
month to reach our family village, 400 /i from Hangchow, by post, yet my late 
father’s thought and writing style were influenced by Liang Ch’i-ch’ao; as far 
away as Chungking and Chengtu, the Hsin-min ts'ung-pao leapt over the “three 
gorges” [of the Yangtze River] and penetrated, changing the perceptions of the 
gentry? 


Tsou Lu describes a bookstore in the Asien town of Ta-p'u, Kuangtung, about 
1902: 


Ata Confucian temple near our house a bookstore was established, This bookstore 
not only had material of the reformers and modern Europe and America, but also 
bits and pieces of the rarely seen writings of the revolutionaries. I frequently went 
there to read... 


Hu Shih recalls students going home for vacation from school in Shanghai 
smuggling the banned Min pao into the interior sewn into their pillows.* There 
are many more anecdotes about newspapers from Shanghai or Tokyo reaching 
such distant places as Manchuria, Kansu, and Szechwan.*5 Cities had long 
been cultural centers, but now a smaller number of them became foci of 
je audience whose cultural experience was increa 
ingly similar from one region to another. 

How large was this nationwide audience in the late Ch’ing? The answer will 
give us a starting point from which to trace the growth of the mass audience 
through the century. There are several ways to arrive at this figure. To begin 
with, fluctuating and unreliable figures exist for numbers of periodicals pub- 
lished and for claimed per-periodical circulations. On this basis one can esti 
mate that there were about a hundred substantial periodicals being published 
at any given time in the Ch’ing’s last decade, and that on the average each 


influence over a nationwi 


*Ts'ao Chii-jen WOR (+. Went'an wu-shih mien, cheng-pien SORT +4E, IEG [Fifty years in 
literary circles, vol. I] (Hong Kong: Hsin wen-hua ch‘u-pan she # 3 (UH Mi AE, 1976), p. 

Tsou Lu $6. Hui-ku fu (m2 [Memoirs], reprint ed. (Taipei: Tuli ch’u-pan she 
SH ILMME AL, 1951), vol. Lp. rr 

**Hu Shih, “An Autobiographical Account at Forty,” chap, IV, William A, Wycoff, trans., 
Chinese Studies in History 12. 2:27 (Winter 1978-1979) 

88 Hoinchai kooming huiri lu ZH @ (Olt 2# [Reminiscences of the rg11 revolution] (Peking: 
Chung-hua shu-chit, 1961—1963), vol. V, pp. 442, 486; Mabel Lee, “Liang Ch’i-ch'ao 
(1873-1929) and the Literary Revolution of Late Ch'ing,” in A. R. Davis, ed., Search for Identity: 
Modern Literature and the Creative Arts in Asia (Sydney: Angus and Robertson, 1974) 
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published about three thousand copies per issue, for a national circulation of 
three hundred thousand.*° 

Analysis of postal figures produces a similar result. Table 1 shows that in 
1908 upwards of 35 million items of “newspapers and printed matter” were 
“received” by the post office for delivery. Using a ratio of 6g percent (derived 
from later postal figures when newspapers were distinguished from other 
printed matter), we estimate that nearly 25 million of these printed items were 
periodicals. If half or fewer of all periodicals were delivered through the mail, 
this suggests a total annual circulation of somewhat more than 49 million. Since 
some Ch’ing periodicals were published daily, some weekly, some on ten-day 
schedules and some monthly or less frequently, we must divide this estimate in 
turn by an average periodicity, weighted for the relatively high average circu- 
lations of the daily press. Data are lacking for a reliable solution to this problem. 
But if we assume for the purposes of argument that daily publications con- 
tributed two-fifths of the annual flow of periodicals and weekly, ten-day, and 
monthly publications one-fifth each, then the weighted average periodicity 


would have been 166 issues per year. Divided into the estimated annual flow of 


49-million-plus issues, that represents approximately 295,000 subscriptions. 
But each circulated issue had many readers. Some proscribed but popular 
periodicals, such as Liang Ch’i-ch’ao’s Hsin-min ts'ung-pao and Hsin hsiao-shuo, 
were reprinted ten or more times after they were smuggled into China.*” Each 
copy of a magazine was passed from person to person. Agnes Smedley tells the 
story of the young Chu Tch, a student at Chengtu’s Higher Normal College in 
about 1906, finding a copy of the Min pao “which someone had slipped under 
his pillow in the dormitory. The paper had passed through so many hands that 
much of its print was obliterated. ... Chu read and reread the litte sheet, then 
slipped it in the bed of another student.” 38 In 1904, when Pao T’ien-hsiao was 
serving as a school principal in Ch’ing-chou-fu, Shantung, the Shanghai Hsin- 
wen pao was received in the prefectural yamen, then after several days passed on 
to the school.*? An American observer reported even more extensive multiple 


2°See Nathan, “The Late Ch'ing Press,” pp. (297-1299. The publication and circulation 
figures consulted ar yilichi 9G, Shina ni okeru shimbun hattatsu 
Shishi SCAG 12 Pe S EB] F [Short history of the development of newspapers in China), 
annex to Keisai shirst #63 BERL, 12.3 (March 20, 1927); Ko, Pao-ksueh; Otsuka Reig A164 = , 
“Shanhai no shoho ni kansuru ichi kosatsu” _[ ii 0) $12 WY S — BH [An investigation of 
Shanghai mosquito newspapers}, Mantetsu Shina gesshi RRS % A 28 6.5:65-75 (December 15, 
1929); Gaimushd seimukyoku 9} 5% BEI. Shina ni okeru shimbunshi ni kansur chisa $38 = We 
$y Nu FF 8 =] % IV Hl FE [Investigation into newspapers in China], 1913 and 1914 editions: and 
Tseng, Hoin-wen 

"Liang Ch'i-ch’ao, Intellectual Trends in the Ching Period, wrans, Immanuel C. ¥. Hstt 
(Cambridge, Mass.: Harvard University Press, 1959), p. 102. 

3* Agnes Smedley, The Great Road: The Life and Times of Chu Teh (New York: Monthly Review 
Press, 1956). pp. 72-75. 

3 Pao, Hui-i lu, pp. 299-300. 
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readership, although this was in the 1920s and in the highly developed Yangtze 
Valley region: 


The daily paper first goes to the city people, and after they have read it, the paper 
is given the various country boat lines for distribution in country towns from 
which itis passed on to the villages. On occasions there are gatherings at which a 
good reader reads, in a very dignified manner, to an audience. A further method 
used for spreading news is that of posting the paper on a wall or board where 
passers-by may read it.4? 


It is not surprising that a specialist like Chang P’eng-yuan estimates the per- 
copy readership of some late Ch’ing periodicals at ten to twenty persons.*? 

Ifreadership averaged fifteen persons per copy, then our circulation figure of 
three hundred thousand suggests an audience on the order of 4.5 million, But 
some people may have read many periodicals, and others may have seen only 
an occasional copy. If we assume for the sake of discussion that the average 
periodical reader regularly read two periodicals,*? then we would have to 
divide our audience figure in half to reach an estimated audience of 2 
million. No doubt it would be more precise to say that there was a core audien 
whose members read several periodicals regularly and a peripheral audience of 
those who could obtain only a few copies a year, but it would be hard to say how 
large ea 
remains in the neighborhood of 2 to 4 million. 

This figure is not out of line with demographic information. G. William 
Skinner estimates China’s population (excluding Taiwan and Manchuria) as 
394 million in 1893 and suggests that the urban population was 6 percent, or 
5 million. Roughly 63 percent of these were age 16 or over, and of these 
slightly over one-half were men.*? Thus the urban adult male population was 
about 7.4 million, An observer of the early 18gos states, “What in 1881 was the 
exception is now the rule in all good families in Chinkiang as well as in the 
interior —that is, for every intelligent adult to take a glance at the Chinese daily 


ch group was. In any case, the rough estimate for the total audience 


*° Charles Frederick Hancock, “Introduction and Influence of Modern Machinery in China,” 
M.A. thesis, University of Texas, 1926, p. 82. Citation courtesy of Thomas Rawski. 

“Chang P’eng-yuan 4 48 4, Liang Ch'i-ch’ao_yti Ch'ing-chi ko-ming 3% 4B Gi FH Gp [Liang 
Clvi-ch’ao and revolution in the Ching period] (Nankang: Chung-yang yen-chiu yuan chin-tai 
shih yen-chiu so 1} 4 BT FEBE dE (CE BEE Hi, 1964), p. 320. For a similar estimate for the 1920s, see 
Kaji, Shina ni okeru, p. 43. 

*? Although in 1896, Liang CI 
than one periodical; YPSWC 

“9G, William Skinner, “Regional Urban Nineteenth-Century China,” in The City in 
Late Imperial China, ed. Skinner (Stanford: Stanford University Press, 1977), pp. 225-226. Urban is 
defined here as central places with populations of zooo or more. Age and sex ratios from Evelyn 
Sakakida Rawski, Education and Popular Literacy in Ching China (Ann Arbor, Michigan: University of 
Michigan Press, 1979), p. 183. 
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paper brought here from Shanghai.” ** But how many “good families” and 
“intelligent adults” (presumably meaning literate males) were there in the 
cities? Evelyn Rawski has suggested that literacy was quite widespread in late 
imperial China, especially among urban males.45 If one-quarter of them were 
occasional periodical readers, then the urban audience would have numbered 
about 1.85 million. If literates living in the countryside provided an audience 
of roughly equal size, the total readership would have numbered about 3.7 
million, 

Another benchmark can be derived from Chung-li Chang’s numerical 
analysis of the gentry.*® He sets the post-Taiping gentry at 1,443,900. This 
includes only those of sheng-yuan and chien-sheng rank or higher, There were also 2 
million (ung-sheng (registered students) who had studied for a decade or so and 
were more than sufficiently literate to read newspapers. There were unknown 
numbers of literate tradesmen, women, and ex-students formerly registered for 
the examinations. While some of the 3.5 million registered students and gentry 
may have been too absorbed in their classical studies to give any time to current 
events, they might have been roughly compensated for by readers in other 
social categories. 

Such figure y rough, and the results are sensitive to the assump- 
tions used in the calculations. But the fact that each kind of evidence (urban 
population, gentry size, circulation information, and postal statistics) points to 
the same rough audience size of 2 to 4 million tends to confirm the assumptions 
used and lend plausibility to the common result, The audience’s order of 
magnitude, at least, seems fairly clear—it would be hard to support the view 
that it was less than t million or more than 10 million. It was, in short, 1 
percent—more or less—of China’s population in the last deeade of the Ch’ing. 

In about a decade the modern press had created the largest, most far-flung 
audience in Chinese history. But the audience still consisted of the highly 
literate minority. In a countr h perhaps 30 to 45 percent of males and 2 
to to percent of females had basic literacy and in which literacy had many 
important social and economic uses,” in which the press in large part sang the 
praises of democracy and popular mobilization, and in which as we shall show 
the problems of mass culture were already being widely discussed, the “masses” 
were not being reached by modern media. 


are extreme 


‘Report of Commissioner F, Hirth, Decennial Reports, 1882—12g1 (Shanghai: Inspectorate 
General of Customs, 1893), p. 315, cited in Ying-wan Cheng, Postal Communication in China and Its 
Modernization, 1860- 1896 (Cambridge, Mass.: East Asian Research Center, 1970), p. 49; quotation 
corrected to conform w original source. 

+ Rawski, Education, pp. 10-13, 140-146. 

©Chung-li Chang, The Chinese Gentry: Studies on Their Role in Ninetoenth-Century Chinese Soviet 
paperback ed. (Seattle: University of Washington Press, 1967), pp. 10, 92, 97, 111, 1653 ch 
cussion by David Johnson, pp. 58-59 above. 

#7 Rawski, Education, p. 23 and passim. 
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In the next few decades, the audience was greatly enlarged, thanks in part to 
widening education, the growing mobility of laborers, and the enlargement of 
urban population. The figures in Table 2, although incomplete and un- 
reliable, give some sense of this growth, Even if only one-third of those who 
entered elementary school each year went on to complete a substantial part of 
the seven-year course, then by 1940 the schools would have added roughly 13 
million medium-literates to the population.** And thanks to the vernacular 
movement, a middle-school education was no longer necessary to read most 
periodicals, as it had been in the late Ch’ing. There were now many papers for 
the working class. The Shanghai Li pao, a popular tabloid of the 1930s, had 
three supplements aimed at different classes: the “Forest of Words’ for “cul- 
tural circles,” the “Fruit and Flower Mountain” for “upper and middle classes, 
the professions and commercial circles,” and the “Little Teahouse” for “the 
ordinary working class.” +? In Shanghai there were also a hundred or more 
“mosquito” tabloids sold for a few cash on street corners, which stung with 
gossip of politics and the entertainment world.*? Thirty-two of fifty-cight 


working-class families studied by Olga Lang in Peiping in the 1930s included 
st 


men who read newspapers (there were women readers in only two). 

‘There were now correspondingly larger circulations. The largest claimed in 
the last decade of the Ch’ing was twenty thousand (achieved by both the Hupei 
Auan-pao in 1903 and the revolutionary Min-li pao in 1910); in the 1930s, the 
biggest Shanghai papers claimed circulations of one hundred and fifty 
thousand and more.*? Postal statistics suggest the curve of growth (‘Table 3): 
newspapers posted doubled every few years from 1908 to 1936, before declining 
during the war. We cannot conclude that the audience grew at exactly the same 
rate, however, since conditions such as percentage of papers posted, periodicity 
and multiple readership may have changed. 

Radio came to China in 1922. By 1937 there were ninety-three broadcasting 
stations, of which almost half were in Shanghai, which had an estimated one 


#* We arrived at this figure in wing way. We took the enrollment figures given in Table 2 
‘ees and interpolated arithmetically wo 
estimate enrollment for the missing years. ivided elementary enrollment by 7 t0 
reach the estimated size of the entering class. We estimated that one-third of the class completed 
enough schooling to learn to read a vernacular newspaper. Finally, we added the numbers of such 
medium-literates produced each year from 1907 through 1940. This estimate is conservative for at 
least two reasons. First, because of a high dropout rate the entering class must have been larger than 
‘one-seventh of each year’s student body. Second, despite the high dropout rate, itis plausible that 
more than one-third of elementary school students managed 1 attain enough literacy 1 read a 
vernacular paper before leaving school 

*° Pao, Hui-i lu, vol. H, p. 30. 

“’Owsuka, “Shanh: 

$'Olga Lang, Chinese Family and Society (1945), reprint ed. (n.p.: Archon Books, 1968), p. 85. 

*? Tseng, Hsin-wen, pp. 117, 215. 355+ 


as well as those for other y 


each year we 
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TABLE 2. Elementary and Middle School Enrollments, 
Selected Years 


Year Elementary 

1907 

1909 

1912 103,045 

1916 111,078 

1918-20 132,432 

1922 6,601,802 182,744 

1930 10,948,979 514,609 

1944-45 17,221,814 = 

1945, = ba 1,304,844 = 
SOURCES: 1907: Chien Ch'ietien BI, Toui-chin san-shih wien Chumg-kuo chiao-vi shih 38 = 6. 


HHUA $e [History of Chinese education in the last thirty years} (1930, reprint ed 
ois We ig shu-tien SCE WER, 1962), pp. 97, 114. 
Akigor’s ACH ME, co, Mindat Chiigoku Aydolushi shiryt SE (eT MOHD 
SF} [Historical ma modern C jucation) (Tokyo: Nikon gakujutsa 
ShinkOkai ELAS HIE Ze, 1973-1077), vol I, pp. 105-106, 
1906, Ti-ets'u Chung-huo chiaospu nien-chion BS — Oc sp 6 He 1 4M [First Chinese education 
yearbook), Chiao-yii pu # ff 86. comp. (Shanghai: K’ai-ming shustien Mf 09 i 
toga), part LV, pp. 33, 472-174 
1918-1920: Shu Hsin-ch'eng §F HMR. ed, Chamgehuo chinetai chiao-y shih tuctian oh WE RE Be 
98964 [Materials on the history of modern Chinese education) (Peking: Jen= 
min chiao-yit eh'u-pan she AR A AE HANG AL. 1961), vol. I p. 977 
Lone 194s: Tiungechi pueh-pav BEAT SE ML, 13-114239-40 (January-February, 1947 
Nore: Elementary ineludes girls’ halfday, nursery, and | 
middle includes normal schools 
numberof students in traditional schools a 


1900) 


tga, 


. middle, and higher ctementary schools; 
ind_ middle schools. A sizable 
ed (see Evelyn Sakakida Rawski, Baducation and 
Popular Literacy in Ch’ing China [Ann Arbor: University of Michigan Press, 1977) p. (63). Different 
sources often give slightly diferent figures for the same year 


hundred thousand receiving sets.* There were about three hundred movie 
theaters with an aggregate seating capacity of three hundred thousand, likewise 
concentrated in Shanghai and a few other large cities.5* But the coming of the 
war set back the radio and movie industri it did the print media. 

Tt was not until after 1949 that a truly mass audience was created. The new 
regime concentrated first on print media~-by 1956, of course, entirely under 
party and government control, Through mobilization in small groups and mass 
movements, the party evidently achieved wonderful ef y for its news 
papers and magazines despite the continued existence of substantial functional 


$°Chu Chia-hua, China’s Postal and Other Communications Services (London: Kegan Paul, 
‘Trubner, 1937), pp- 192-194; also see Rudolf Lowenthal, “Publ 
Before July, 1937,” The Chinese Social and Political Science Review v2.1 256 
‘Tseng, Hsin-ven, pp. Gor 621 

S4Lowenthal, “Public Communications,” pp. 47-48. 


}-57 (April-June, 1938); 
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‘ewspapers Posted, Selected Years 


Five-Year Intervals Other Years Number of lems 
1908 24,645,112" 
= 1919 47,437,161" 
1920 = 56,318,904" 
— 1923” 80,720,326 
1925 107,665,723 
1927 114,543,288 
- 1928 124,410,600 
1930 — 163,083,300 
1935 208,946,500 
1936 235,144,600 
1937 124,589,700 
1938 95,854,400 
; 1939 87,180,410 
1940 131,880,600 
1945 98,120,227 
- 1947 171,723,007 
1948 160,679,323 


SOURCES; 108 a Dustoms, Report on the working of the Imperial Post Office, 1908 
toms, 1909), P- 
on of postal st 
50), pp. 


Other: Vuccheng Cung-chi hn 


Vung pu yuscheng tsungeehi 5 2 S248, 


byt Of “newspapers and other printed matter” when this category was not 


s] (Taipei: CI 


“Figures ¢ 
further broken down, 
‘Pirst year when statisties give a se 


ng fy pere 


te category for newspapers. 


illiteracy (38.1 percent of the population illiterate or semiliterate in 1964, 23.5 
percent in 1982).°5 In an innovative study, Paul Hiniker estimated that in 
about 1962, Chinese newspapers had g readers per copy and magazines 11.5 
readers per copy, so that 62 percent of the adult population were exposed to 
magazines and 39 percent to newspapers.*° In the last few years, the periodical 
press has enjoyed further substantial growth. By official report, China in 1979 
had more than eighte 
with a combined circulation of more than 150 million copies.S’ There are 
reports of plans to increase the circulation of the central party newspaper, Jen- 
min jik-pao [People’s Daily], from 5.3 million to 50 million by the year 2000.5 


n hundred magazines, newspapers, and other periodicals 


55«The 1982 Census Results,” Beijing Review 45:20 (November 8, 1982). 
S® Paul James Hinik 
Organization and Distrib 
1966), pp. 162, 165, 205, 206. 
5” Beijing Review 47:31 (November 23, 1979): Xinhua report of 8 September 1980 in Foreign 
Broadcast Inform: Service: Daily Report: People’s Republic of China, 18 September 1980, p. L 19. 
S*Tokyo Kyodo in English, 19 April 1980, in Foreign Broadcast Information Service, Daily 
Report: People’s Republic of China, 21 April 1gB0, p. L. v2. 


The Effects of Mass Communication in Communist China: The 
of Exposure” (Ph.D. diss., Massachusetts Institute of Technology, 
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In the last decade or so, the party has also moved to exploit the potential of 
electronic media. By 1974, wired loudspeakers reached go percent of produc- 
tion brigades and teams and 65 percent of peasant homes; by 1982, according to 
a Chinese sample survey, there were 50.5 radios in use for each 100 rural 
families. In 1979 a film audience of more than 20 billion was reached through 
one hundred and ten thousand movie houses and film production teams,°? 
Most recently China entered the age of television. In 1980, a national audience 


of 200 million could supposedly be reached through 7 million ‘TV sets—an 
amazing watchers-per-set ratio reflecting the fact that most receivers are 


ion of new. 


owned by production units rather than families. Domestic product 


sets was 2.2 million in rg80, and officials predicted there would be 20 million 
sets in use by 1985, 200 million by the end of the century.°° Some of the most 
popular printed media now deal with the consumerism of electronic media, 
including the popular-science magazine Wu-hsien tien [Radio], with a circula- 
tion of 1.3 million; the cinema magazine Ta-chung tien-ying [Popular Cinema], 


with a circulation of 8 million; and the weekly televi 
pao, with a circulation of 1 million.°* 

The growth curve of China’s audience has been sharp—from roughly 1 
percent of the population in the first decade of this century to near universality 
now that radio and television are widespread. But most of the growth was 
achieved only recently. It may even be that the bulk of the population has been 
reached with regularity only in the last fifteen years or so, after the spread of 
electronic media. In thi: China’s mass audience is a recent creation 
despite its century-long gestation. Yet, thanks to the structure of the con- 
temporary Chinese media—tightly centralized, mutually reinforcing, working 
in concert with cadre and activist ce” communicators—this newest 
of the world’s mass publics may also be among the most efficiently and inten- 
sively reached. 


ion guide, Tien-shih chou- 


sen 


The media were not unassisted in their work of cultural proseletyzing and 
homogenization. The wars and migrations of the wenticth century mixed 


5° Radio and loudspeakers: Godwin C. Chu, Radical Change Through Communication in Mao's China 
(Honolulu: University Press of Hawaii, 1977), p. gti Jack Craig, “China: Domestic and 
International Telecommunications, 194q 1474." in China: A Reassessment of the Economy, Joint 
Economic Committee of the Congress | Washington, D.C. US. G at Printing Office, 
1975), PP. 304, 3073 Beijing Re £8 (May 16, 1983): Alan P. L, Liu, Communications and National 
Integration in Communist China Berkeley: University of Calitornia Press, 1971), pp. 118-129. Movi 
“Huang Chen Press Conference on Cultural Work.” Beijing Xinbua in English, 27 $ 
197, in Foreign Broadcast Information Service, Daily Report: People's Republic of China, 28 
September 1979, p. L 18: Liu, Communications, pp. 157-167 

Craig, “Telecommunications”. pp. 304-307: US-China Relations; Notes from the National 
Committee 11 2 (Spring-Summer 1981); ibid. 10.13 (Spring 1980). 

©! Wuchsien tien: Beijing Xinhua in English, 4 March 1979, in Joint Publications Research 
Service No, 73085, Translations on People’s Republic of China 500: 50 (26 March 1979); Ta-cung tien- 
“ving: Chinese Literature (June 1980), p. 130: Tien-shih how-pao: Beijing Reviete 102 


eptember 


arch 4, 1981). 


378 NDREW J. NATHAN 

people together; the spread of manufactured goods to some extent reduced local 
differences in clothing, food, housing, transportation, and tools. Post offices and 
banks, trains, buses, and bicycles all increased the circulation of ideas and 
people. However, because of China’s low economic growth in this century, such 
processes have been relatively slow to work and many parts of the countryside 
remained culturally isolated as late as the early 1950s. It may have been a 
peculiarity of Chinese development that, both before and after the change of 
regime in 1949, political change and the media spread farther and faster than 
material change. As a result, cultural homogenization is probably less far 
advanced than a media-based and politically focused view of China would lead 
one to expect.°? Moreover, because the party abused its monopoly of the media 
by propagating lies and contradicting itself, cynicism is apparently widespread 
People have learned to get information from alternate channels of communi- 
cation, especially rumor and foreign radio broadcasts.°* Traditional popular 
literature remained popular even during the time the regime tried to proscribe 
it, In recognition of this, the government recently launched a national monthly 
magazine, Min-chien wen-hsueh [C Popular Literature] to carry condensa- 
tions of such works as the Tale of the Three Kingdoms and Water Margin as well as 
new works written in the same vein.°* Another new journal carries stories to 
be read aloud in a contemporary version of the storyteller’s arts. 


LATE GH'ING FICTION: IDEOLOGY AND PRACTICE 


With the emergence of the periodical press as a powerfull instrument of com- 
munication in the late nineteenth century and with the beginning of the 
evolution of a mass audience, a new set of issues arose. What should be the 
purpose of the press? How should its writers effectively reach the people? What 
should they try to do for and to their readers? What kind of cultural diet should 
they provide for the mass audience? The problem became, in short, the creation 
of a new ideology, which, though still reflecting the elitist attitudes of tradi- 
tional scholar-officials, nevertheless represented something more specifically 
geared to the needs of the populace. Intellectuals who became involved in the 
periodical press as writers and editors found themselves adopting a somewhat 
different role—no longer that of the state-oriented scholar-official, but that ofa 


*2'Lhe People’s Daily reported in June 1981 that dialects staged a comeback against standard 
spoken Chinese during the “ten years’ upheaval” of the cultural revolution, See Editorial, “Let 
Every One of Us Suive to Make Our Language Refined and Healthy,” Jen-min jil-pau ASG 11k, 
June 19, 1981, in Foreign Broadcast Information Service, Daily Report: People’s Republic of CI 
July 2, 1981, p. K 5. 

© Both these statements are based on a series of interviews on media participation habits in the 
People’s Republic of China that Nathan carried out in 1978-1981 

°* Beijing wlish, 12 March 1981 ign Broadcast Information Service, Daily 
Report, People’s Republic of China, 1, March 1481, p. L 16. 

8 The journal, Kiu-shih hui e $ @, is announced in Wen-hai pao 3CHE HL. July 13. 1980, p. 1 


ina, 
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“popular” spokesman for society. The figure who epitomized this subtle trans- 
formation was Liang Ch’i-ch’ao. 

A noteworthy feature of Liang’s journalistic activities and, as a result of his 
seminal influence, of the late Ch’ing periodical press, was the prominent 
position accorded to “fiction” (hstao-shuo). Why fiction? Why did Liang choose 
this traditionally disreputable literary genre and reinvest it with a new socio- 
political significance?®® 

When we examine the initial statements by Liang and his colleagues on the 
subject, itis clear that their original purpose was loftily political: they wanted to 
use fiction to reform contemporary Chinese society and government and to 
inculcate in their readers their new political conception of modern nationalism, 
The source of their inspiration came from Japan and the West: Liang became 
aware that a kind of “political fiction” (seiji shasetsu) had been in fashion that in 
turn the Japanese had borrowed from Western countries. As with the periodical 
press, this new fictional model could prove to be another powerful medium for 
political education of the “people.” Thus Liang’s 1898 “Preface to. the 
Published Series of Translations of Political Fiction” —which was to. be 
serialized in his newspaper Ch’ing-i pao—highlighted the example of Western 
fiction as an illustration of his view that a new fiction could exert a shaping 
influence on all spheres ofa nation’s life: morality, religion, manners and mores, 
learning and the arts, as well as the character of the people. The prerequisite for 
renovating the people of a 1 ng asserted, lay in renovating fiction. Ina 
similar statement (“Announcing Our Policy to Publish a Fiction Supplement” 
in the Awo-wen pao of Tientsin), Yen Fu and Hsia‘ Tseng-yu likewise emphasi: 
the need to re-educate the Chinese people with the new kind of fiction that had 
done wonders in Japan and the West as a vehicle of social reform and intel- 
lectual enlightenment.® 

Finally, in the /ocus classicus of late Ch’ing theories of “New Fiction,” Liang’s 
celebrated essay published in 1902, “On the Relationship between Fiction and 
Popular Sovereignty,” the significance of fiction as the primary medium for 
political education was affirmed beyond question. Liang pinpointed four basic 
“powers” of fiction: its power to “incense” (fsuz), to “immerse” (chin), to 
“goad” (tz’u), and to “uplift” (7) the reader. Liang attached the greatest 


ion, 


© As used in this period, the term Asiao-shuo “Js still had its broad con 
times asa mixed category of miscellaneous writings that fell outside the domains of clas 
and prose. As understood by the late Ch'ing practitioners, the ésiao-shuo comprised all forms of 
popular narra the classical tale, the novel, the Can-tz'u fl gal, and even drama. But 
of these variegated forms, the serialized novel emerged as definitely the major form of late Ch'ing 
popular literature, 

© Fora discussion of their theories, see C.T. Hsia, 


Yen Fu and Liang Ch'i-ch’ao as Advocates 
in Chinese Theories of Literature from Confucius to Liang Ch'i-ch'ao, ed. Adele Rickett 
(Princeton: Princeton University Press, 1978), pp. 221-257. Leo Lee has also briefly discussed the 
topic in his chapter for the Cambridge History of China Cambridge: Cambridge University Press, 
1985), vol. 12, part 1, “Literary Trends I: The Quest for Modernity (1893-1927)." pp. 454-457. 
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value to fiction’s last power— its capacity to lift the reader to a higher plane of 
the hero and to persuade him to emulate the hero's exemplary behavior. 
Together with Yen and Hsia, Liang managed to elevate fiction to a position of 
unprecedented intellectual respectability in China. 

But the intellectual and moral high-mindedness of their intention as mani- 
fested in these theoretical formulations was coupled with a more practical 
concern, While attempting to justify their ideas of New Fiction, these elitist 
intellectuals nevertheless wished to capitalize on the proven popularity of an 
old genre: they did not altogether lose sight of the fact that traditional Chinese 
fiction had had an enormous appeal for the “masses” long before the introduc- 
tion of New Fiction from foreign countries. While they uniformly denigrated 
the artistic quality of traditional Chinese fiction and bemoaned the generally 
negative effect on the audience of its “incitement to robbery and lust,” they 
were also compelled to address a different, and less lofty, set of questions: What 
made “people of shallow learning” addicted to traditional novels? What made 
fiction truly “popular” and how could they use this popular medium to 
popularize their reformist ideas? 

At the end of their erudite announcement of the establishment of a fiction 
supplement, Yen Fu and Hsia Tseng-yu discussed, although in a condescending 
manner, the issue of why some types of historical writing were more widely 
circulated than others. They weighed five variables that determined why some 
written sources were more easily transmittable than others. They concluded 
that genres that used the familiar language of the day close to the living 
vernacular, and that described subjects familiar to readers, circulated more 
widely among the Chinese people even if they were unreliable accounts of 
historical fact. This was why fiction and unofficial history enjoyed more popu- 
larity than the official twenty-four histories. Liang Ch’i-ch’ao was even more 
responsive to the demands of popularity than his two colleagues.°* His own 
essays were definitely written to reach a wide audience. In his 1902 essay on 
“Fiction and Popular Sovereignty,” his designation of the “four powers” of 
fiction was, for all its serious intent, directed at helping New Fiction reach the 
largest possible audience. Hence Liang’s concern with the power of fiction led 
naturally to a concern with reaching a large audience. 

Liang also accounted for the popularity of fiction by citing its ability to 
“transport people to roam in a different realm,” and to express the familiar in a 
more profound fashion. According to Liang, these two functions of fiction were 
the sources of the two major traditions of fantasy (idealism) and realism.°? This 


1 jang reportedly advised Yen to adopt a more vernacular language, which Yen refused to do. 
See Ah Ying 38, “Wan-Ch'ing hsiao-shuo ti fan-jung”” Bi8 }S09 4%" [The flourishing of 
fiction in the late Ching] in Chang, Chin-tai ch’ucpan, vol. 1, p. 201 

Ah Ying, Wan-Ch’ing ween-hsueh Wung-ch'ao: Hsiao-shuo sich’ yen-chiu chiian 85 5 B29 
{SR th BFE %E [Collection of late Ching literature: volume of researches on fiction and drama] 
(Shanghai: Chung-hua shu-chit, 1960), pp. 5-16. 
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concern with the powers of fiction became more pronounced in a host of articles 
published shortly afterwards by other theorizers of lesser intellectual stature. A 
followed Yen 
audience appeal 
varieties of literary technique: depictions of the past versus 


writer under the pen name of Ch’u Ch’ing, for instance, closel 


and Hsia’s five variables in a 1903 essay discussing the relativ 


of the following 


depictions of the present, implicitness versus explicitness, elegant versus ver- 
nacular style, and reality versus fantasy. In his view, fiction often possessed the 
latter qualities of these polar pairs. Ch’u Ch’ing made a special plea on behalfof 
the vernacular language (the fourth quality) by stating that, as Liang Ch’i- 
ch’ao had once told him, the popularization of the vernacular language was 
crucial to the progress of literature and was an inevitable result of literary 
® (These pioneers anticipated Hu Shih’s major tenct of the 1917 
Literary Revolution by more than a decade.) 

Perhaps the most revealing is an essay published in 1908, entitled “My 
Views on Fiction,” by Chuch Wo, an editor of the magazine Hsiao-shuo lin 
[Forest of fiction]. Contrary to Liang’s view, Chueh Wo argued that fiction was 
a product rather than a progenitor of society. It reflected tendencies of existing 
society as it combined art with life in order to meet the demands of readers, 
Chueh Wo presented a seri Bo to go 
percent of the works published in the previous year were translations. Fiction 
written in wen-yen sold better than that in pai-hua because “ninety percent of 
those who purchased fiction were persons from a traditional background who 
were later exposed to new learning” and “those truly educated in the [new] 
schools who had ideas and talent and welcomed new fiction constituted no 
more than one percent.” 7! On the basis of the sales record of his own magazine, 


evolution.” 


re 


tistics on the basis of his own survey: 


of fiction, detective stories sold best, 


he observed that of the various categor 
love stories next, works on social mores and funny incidents next, and works on 
military aflairs, adventure, science, and personal ambitions and commitment 
(li-chih) last. While Chuch Wo deplored such tastes, he nevertheless argued that 
the sales price for fiction should be lowered and its readership broadened. 
Students, military men, businessmen, and women should be sought as readers, 
and efforts should be made to accommodate their tastes, In the case of female 
readership, for instance, Chueh Wo pointed out that works designed for them 
should be “roughly the same in format, subject-matter, language, and value as 
those for businessmen readers, But such items as an-lz’x, poetry and songs, 
riddles, drinking games, painting, music, and others of an aesthetic nature 
should also be added,” presumably to teach them a wide-ranging array of 
ivilized habits.”? 

Whether intended or not, the implications of Chueh Wo are inescapable: 


o 


"Tbid., pp.27-31 
7" Tbid., po 46. 
7 Ibid. p. 49. 
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popularity of the medium takes precedence over seriousness of intention; only 
after the medium can reach the widest possible audience can the communica- 
tive potential of fiction be fully realized. In Chueh Wo’s view, the reform of 
fiction involves more medium than message. And his attention to sales pr 
motion betrays more than a hint of compromise with commercialism. 

Chueh Wo’s article proved both typical and prophetic, for in a brief'span ofa 
few years, late Ch’ing fiction reached unprecedented popularity as a new 
commercial product. The ideological seriousness of the reform-minded intel- 
lectuals was gradually lost amidst the half-hearted rationalizations and sales 
pitches of the later practitioners and promoters of New Fiction. Its increasing 
commercial popularity triggered in turn a flurry of strong reactions against it 
couched largely in traditional terms. The reformist thrust was buried in an 
outburst of moral conservatism, Huang Mo-hsi, another editor of Hsiao-shuo lin, 
warned that though China remained underdeveloped in such areas as popu- 
lar sovereignty, educational reform, science, and industry, fiction seemed 
overdeveloped—so much so that “one could, in fact, regard the civilization of 
our country today as a fictional civilization.” 7? The unintended pun in this 
statement underscores the degree of unreality in the popular practice of fiction, 
Huang pointed to the irony that whereas fiction had been downgraded in the 
past, it was now overemphasized. Another critic, writing anonymously in the 
magazine Yueh-yueh hsiao-shuo [Monthly Fiction] in 1906, remarked bitterly on 
the alarming tendency among fiction writers to resort to such vapid parroting of 
the original slogans as to make a mockery of their serious intentions: 


As for works concerned with the meaning of popular sovereignty, I don’t dare say 
that there aren't any. But of bizarre and ridiculous works, unlearned and un- 
smooth translations, I have seen quite a number . ... They have nothing to do 
with the so-called popular sovereignty, yet they proclaim with aplomb: “we shall 
reform society, we shall aid in the progress of popular government.” How ridicu- 


lous is this empty echoing devoid of authenticity!” 


Predictably, the author, who was probably the editor of the magazine, an- 
nounced that he would put an end to that bad tendency and “rechannel fiction 
into the realm of morality.” He wished to serve as an educator through fiction 
and he warned prospective contributors that he would not publish anything — 
not even stories of love and romance—unless it “conformed to the orthodox 
way.”75 

However, neither this nor other moral admonitions served to stem the tide. 
‘The process of commercialization continued unabated. In the next year, a 
writer in the same magazine lamented, 


7 Ibid., p. 59. 
7*Tbid., pp. 152°153- 
TS Ibid., p. 154- 
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Fiction writers of today not only fail to promote morality, but their influence is 
such that one fears they will destroy morality altogether. The author docs not ask 
himself how can L henceforth awaken my countrymen? How can T henceforth 
Rather, he asks: how can I cater to the taste of the times? how can | 


bénefit societ 
make a lot of money? With ike these, their possible benefit is beyond. 
comprehension. After a work is published, he advertises it in the newspapers with 
pomp and circumstance: how perfect is the work’s content, how rich its material, 
how elegant its style, He would rather fool a thousand people in order to obtain 
profit for himself. For his own pocket, he wastes other people's time and money, 
and doesn’t care, If we entrust the responsibility of fiction to men of such 
character, how can we expect to achieve good results? ... If we want to save our 
country today, we cannot but begin with fiction and with reforming fiction.” 


It must have saddened the originators of the New Fiction to be confronted 
with this outcome—a testament, ironically, to their success. Only a few years 
after the New Fiction came into being, its initial purpose was cast to the winds 
anda new cycle of reform had to be urged. What had gone wrong? How can this 
sorry state of affairs be accounted for? The answer may have as much to do with 
the urban audience as with the writers or works themselves. 

As we read late Ch’ing fiction—both original works and translations of 
Western fiction—we find that Liang Ch’i-ch’ao’s worries were not groundle 
“robbery” and “lust” were indeed hallmarks of the genre, In the former 
category one might include such popular subgenres as murder and detective 
stories, “black curtain” (hei-mu) exposés of scandal filled with lurid sensation- 


alism, and stories of banditry and adventure. In the latter category belong 


popular romances of the “scholar-meets-beauty” (ls"ai=(2u chia-jen) variety, and 
accounts of courtesans and their lifestyles. In the opinion of Chinese literary 
historians—notably Hu Shih, Lu Hsun, and Ah Ying’?— these were all de- 
graded and decadent offshoots of the once serious fiction of social criticism, such 
as Li Pao-chia’s Aiuan-ch’ang hsien-hsing chi [Exposé of officialdom), Wu Wo-yao’s 
Eth-shih nien mu-tu chih kuai hsien-chuang [Bizarre phenomena witnessed in the last 
twenty years}, and Liu E's Lao Ts’an yu-chi [Travels of Lao Ts‘an]. In these best 
specimens of late Ch’ing fiction, the authors’ critical perceptions of society and 
politics also involved a subjective awareness of their own feelings. Often, the 
social and sentimental strains were combined to create a heightened emotional 
intensity and to justify the author's seriousness of purpose. However, as com- 
mentators on the contemporary scene, these journalist-littératcurs also realized 
that their own livelihood depended on the very people they exposed: govern- 
ment officials, “foreign affairs” experts, compradors in the treaty ports, mer- 
chants, status-hungry nouveau -riches, and decadent scions of rural landlords 


7 Tbid., p. 38. 

7 See Lu Hsun, 
27-28; Ab Ying, Wan- 
(Hong Kong: 


Brief History of Chinese Fiction (Peking: Foreign Languages Press, 1964),chaps. 
‘Wing hsian-shuo shih 8 ¥8j\»,&5H [History of lace Ch’ing fiction], reprint ed 
-p'ing shu-chit £77 af fe}, 1055) 
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who migrated to the cities for fun and pleasure. Reading through endless 
vignettes of satire, we cannot fail to perceive the authors’ self-mockery and 
alence. The modish trends of yang-wu (“foreign affairs”) and wei-hsin 


am| 
(“reform’), which they satirized, also served to make th popular. And 
they themselves “degenerated” on account of their popularity. Wu Wo-yao, 
perhaps the most prolific novelist of the period, is a case in point, The author of 
the devastating chef-d oeuvre, Erh-shih nien mu-tu chih kuai hsien-chuang, became also 
an expert in detective stories (Chiu-ming ch’i-yuan [The strange case of nine lives}) 
and sentimental romances (Hen hai [Sea of sorrow] and Chieh-yii hui [Ashes alter 
catastrophe]). He wrote ethically lofty prefaces for bis sentimental novels, but 
the true reason for their popularity lay elsewhere, A plot summary of Chieh-vii 
hui can serve as an illustration. 


worl 


‘The hero, a young man named Ch’en Keng-po, and the heroine, a young 
woman named Chu Wan-chen, are betrothed. ‘The young man goes to the 
provincial capital and succeeds in passing the civil service examination, But an 
evil uncle has secretly sold him into slavery, and has lured his fiancée to Hong 
Kong where she is sold to a brothel. Chu Wan-chen resists, is repeatedly beaten 
by her madam, but finally manages to plead her case to the local magistrate who 
happens to be a friend of Ch’en’s father, The magistrate rescues her and sends her 
back on a boat. Mid-way, the boat capsizes, After floating in the river for a long, 
time, she is rescued by another official, who wants her to be his concubine, She 
resists and is beaten to death. But she does not exactly die, The sound of torrential 
rain beating on her coffin, which had been abandoned in a deserted place, revive 
her, and she escapes to a nunnery. There, however, she becomes seriously ill. The 
doctor who is summoned to treat her disease turns out to be a true knight-errant, 
He not only cures her but voluntarily escorts her to her home town. Meanwhile, 
the young man’s father is looking for his son. The evil uncle, who has heen 
imprisoned for another crime, falsely tells the father that Ch’en Keng-po has died 
of an epidemic disease in Hong Kong, The father believes him and Chu Wan- 
chen, as her name suggests, remains faithful to her fiancé and finally marries him 
(his spirit). A few y sh’en Keng-po returns: he has apparently escaped 
from slavery and married another woman. The whole family eventually decide 
that both women should be his wives, and they live happily ever after.7* 


rs later, 


A careful reading of the novel would surely reveal a large number of 
formulaic devices in characterization and narrative structure derived from 
traditional Chinese fiction. But the above outline already indicates that the 
author easily combines a ts ai-tzu chia-jen formula with a melodramatic plot full 
of implausible twis ‘The elements of murder, detection, knight- 
errantry, and adventure are also present, and the implications of sex and 
violence are obvious. The novel certainly offers little of “redeeming social 


's and turns 


value” (aside from some indirect criticism of the treatment of Chinese coolies in 
America). Its main appeal to the average reader of the day must have stemmed 


7* Ah Ving, Wan-Ch'ing hsian-shuo shih, pp. 74-175, 
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from the author's clever manipulation of the trials and tribulations of the 
virtuous heroine (a Chinese equivalent of Eliza’s escape in Uncle Tom's Cabin, or 
“The Perils of Pauline’?). The formula can be found in many traditional 
Chinese storie: rescue episodes recall the plots of sever 
stories in the San-yen collection), which likewise offer happy endings. 

The novel’s indebtedness to traditional conventions raises a central is 
concerning the modes of expression in late Ch’ing popular culture. The for 
mulas obyiously evoke a familiar frame of reference for the audience, rather 
than any sense of novelty. As Rob 
popular literature, “It is only in an ultimate sense that the type appeals to its 
audience's experience of reality; more immediately it appeals to previous ex- 
perience of the type itself: it creates its own field of reference.” 7? If Warshow’s 
observation seems to fit a novel like Chieh-yii hui, it also points to the discrepancy 
and its visceral 


(the boat and nunnet 


ue 


t Warshow once observed of American 


between a popular work's avowed purpose, which can be lofty 
appeal to readers. In the late C ‘om the begin 
ning the advocates of New Fiction were caught in a dilemma: on the one hand, 
political considerations dictated that they champion realism and a realistic 
assessment of contemporary society; on the other, past precedents of audience 
taste dictated that they { ion to entertainment, escapism, and 
fantasy. Ironically, Liang’s insight that fiction has the power to “transport 
people to roam in a different realm” borne out by his followers, but the 
fictional realm turned out to be not Liang’s intended political utopia as 
described in his incomplete novel, Hsin Chung-kuo wei-lai chi [The future of 
China], but rather the familiar terrain of traditional popular fiction. Can we 
then fault practitioners such as Wu Wo-yao for their failure to live up to Liang’s 
high standards because of their preoccupation with audience appeal? Are not 
Liang’s own four “powers” of fiction also concerned more with the possible 
effect on the reader than with the quality of the writer or the literary text? 
We are suggesting, in sum, that Liang may have misjudged the effect of 
popularization. For all his proselyti 


ing context, this means that 


y some atten 


ing zeal, he was basically more concerned 
with “elevation” (f°-kao) than * i * ( p'u-chi), to use Mao Tse- 
tung’s celebrated Liang’s followers, being 
untrained noncadres, had not followed his intention to spread the political 
message to the people but had chosen to follow “popularity” on its own 
commercial path. In other words, Liang may have misrepresented the link 
is popular ideology and 
the masses’ own culture— their tastes in genre, subject matter, and style. 


between the seriousness of purpose that accompanied 


Liang may likewise have underestimated the entertainment side of late 
Ch'ing literary journalism, which formed an essential part of its practice from 
the very beginning. As the torian of the period, Ah Ying, 


remost literary h 
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has shown, the earliest literary journal, Ying-huan so-chi [Tidbits of the world], 
first published in 1872, with its contributors drawn from the staff members of 
the Shen pao, comprised a collection of items ranging from commentary on 
current affairs to poetry, folk verses, unofficial biographies of historical figures, 
and fragments of a translated novel from England.*® Serious and frivolous 
contents existed side by side. This precedent was followed by most late Ch'ing 
literary journals. Moreover, Ah Ying has also shown that late Ch’ing jour- 
nalism begot not only high-minded newspapers but also “small tabloids” (hsiao- 
pao) designed solely for the amusement of their readers. They bore such self 
explanatory titles as Yu-hsi pao [Playful news}, Hsiao-pao (News for laughter], and 
Hyiao-hsien pao [News for leisurely entertainment]. Featured prominently in 
them were serialized novels. While we are not able to establish their average 
circulation figures, their mushrooming numbers (Ah Ying counted thirty-two 
in Shanghai around 1905) testify to the obvious popular demand for them.*! 

A detailed study of the fictional material included in late Ch’ing journals and 
tabloids would constitute another research project, But a preliminary look into 
the most famous compendium of the period-—the Shuo-pu és"ung-shu [Collection 
of fiction] published by the Commercial Press—gives some interesting clues. 
‘The majority of the works collected are Chinese translations of Western fiction, 
in which the preponderant themes are adventure, romance, and popular 
history, They include such well-known works as Lin Shu’s translations of Rider 
Haggard’s novels of adventure as well as translated or imitative fiction featur- 
ing the famous English detective Sherlock Holmes (Fu-erh-mo-ssu) and his 
French counterpart, Arsene Lupin (Ya-sen Lo-p'in). Perhaps Yen Fu and 
Liang Ch’i-ch’ao did not expect this “popular” dimension: the New Fiction 
from the West, which was capable of renovating the people in those countries, 
also served to entertain them and, after translation, proved equally popular 
with the Chinese audience as well. 

In 1915, Liang was so exasperated as to issue the following curse: 


Alas! All you self-styled fiction writers, I have nothing to tell you but to make you 


aware of the everlasting and unalterable fact of retribut Ifyou continue to 
produce monstrous works (0 ingratiate yourselves with society, thus directly 
trapping the youths of the whole country in a bottomless hell and indirectly 
dooming our nation to ineradicable catastrophe, you must realize that heaven 
and earth are ultimately just and you yourselves will receive full retribution if 
not in your own bodies, surely on your offspring: if not in this age, certainly in the 
ages to come.8? 


8° Ah Ying, Wan-Ch ‘in: faceot 
literary periodicals} (SI 
78. 

*! Ibid., pp. 53-89. For a more detailed discussion of the rise of the fiction press, sce Perry Link, 
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University of California Press, 1981), chap. 
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Was Liang’s expression of personal rage an acknowledgment of defeat? Did 
he and his intellectual colleagues fail in achieving their goals? His charge of the 
subversion of the New Fiction’s serious purpose by commercial vulgarization 


makes him sound as elitist and morally conservative as some detractors of this 
popular genre. In a sense, the criticism of one detractor, Huang Mo-hsi, 
mentioned earlier. was justified: New Fiction suffered from “overemphasis.” 
Reformist intellectuals took fiction so much more seriously than ever before in 
Chinese history that they lost sight of the intended educational effect. After all, 
the popular appeal of sex and violence has been perennial in Chinese 
literature—and, for that matter, in literatures everywhere. To fall back on the 
tried-and-true formulas of sex and violence in order to enhance the salability of 
a novel, as Wu Wo-yao apparently did in his work Chieh-yii hui, was nothing 
new. It was the leaders and theoreticians, not the followers and actual prac- 
titioners of New Fiction, who did not have a realistic sense of what the popular 
audience wanted. Being “populist” in their proclaimed orientation did not 
make them seasoned “popularizers” of their own cause. In fact, it was the 
followers, some of whom shared to a large extent the outlook of the leaders, who 
were instrumental in spreading the gist of the leaders’ re 
however simplified and vulgarized 

On the other hand, one is tempted to argue that the popular practitioners of 
late Ch’ing fiction were much less hypocritical than their high-minded theoret- 
ical leaders in seeing through the facade of reformist rhetoric and in portraying 
amore authentic reality, This reality was a counterpart of the “Other Victori- 
ans” in nineteenth-century England: high-ranking officials or high-sounding in- 
tellectuals of the reformist persuasion who, in private, were addicted to “dec- 
adent” traditional pursuits (smoking opium, frequenting brothels, etc.) and 
enjoyed them in spite of their consciousness of sociopolitical crisis. The realistic 
depictions of this phenomenon in a much lauded serious novel—a roman-d-clef 
titled Nieh-hai hua [Flower in a sea of retribution) —as well as sensationalistic 
exposes in the so-called black-curtain novels seem to indicate that there was a 
big market for socially masochistic literature —a literature that revealed the 
“glamor” of the rottenness of the very society to which the readers belonged. 
Perhaps the sociopolitical crisis caused such a feeling of demoralization that the 
pursuit of sex and violence became a necessary psychological diversion. Or 
perhaps the entire reformist ideology was alway’ seen by the largely traditional 
audience, who did not go through a tre as as Liang Ch’i-ch’ao 
had expected, as a hypocritical facade that veiled such perennially favorite 
subjects as crime and its detection, and scholar-meets-beauty ina world beyond 
“reform.” In a crisis-ridden society on a trajectory of decline, “robbery” and 
“lust” seemed to assume heightened fascination. 

‘These conjectures of audience response by no means approach an accurate 
description of the mentalité of the average urban reader in late Ch’ing China. 
More research is needed in order to unravel the mystery of this nebulous, 
thorny, yet significant problem. However, on the basis of the above discussion, 
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we can still tentatively conclude that late Ch'ing fiction presented a certain 
“divided” quality, mirroring the “divided selves” of its writers and readers — 
serious and flippant, harshly realistic and harmlessly escapist, conscientious 
and degenerate, elitist and popular. The two sides, though divided, were 
intertwined in publications throughout the late Ch’ing period,” ac- 
cording to Perry Link, “becoming more clearly stratified only in the 1910s." 8? 
‘The subsequent history of Chinese popular culture may be seen as further 
development of this dual legacy. There was on the one hand the more serious 
ideology of popular culture, which sought to redefine the nation in terms of the 
“people,” to carry out mass education, and to uplift the people through culture 
sponsored from above. This is the legacy that persisted in the May Fourth and 
Yenan periods, as exemplified in the discussions of “proletarian literature,” 
“mass education,” and Mao Tse-tung’s “Talks at the Yenan Forum.” This. 
ideology was accompanied by the less serious, but perhaps more pervasive, 
legacy of popular culture and literature as diversionary and escapist enjoyment, 
which was castigated by most May Fourth thinkers as “traditional” or “tradi- 
tionalistic.” This legacy is admittedly more problematic to assess but, in the 
opinion of most Chinese literary historians, led directly to the ascendancy of the 
“Mandarin Duck and Butterfly” school of popular urban fiction in the 1910s 
and tggos. It also provided the justification for another “revolution” —the 
May Fourth Movement, in which the importance of reaching and edifying the 
people through serious literature was again championed with great fanfare. 
‘The two currents continued to interact with each other throughout the first 
half of the twentieth century: the serious intellectual “crest” ran over the less 
serious “undercurrent” of “popularized” literature—which was a com- 
mercialization and vulgarization of the very values of the “crest” culture. A 
detailed portrait of t inating phenomenon remains to be done; however, 
we can attempt a brief’profile here with a view to encouraging further research. 
As Perry Link has brilliantly demonstrated, the vitality of the “Mandarin 
Duck and Butterfly” school of fiction, which, beginning in the 19 10s, carried on 
the entertainment side of late Ch’ing fiction, continued unabated throughout 
the heyday of the May Fourth Movement. Link attributes its popularity to “the 
impulse in Butterfly fiction to keep Westernization at arm’s length and to 
‘protest’ against its deviations from proper values.” ** From the perspective of 
Butterfly fiction writers, the May Fourth “‘literary renaissance” was a highly 
elitist movement. Its seriousness of purpose and its Western orientation in 
championing a new literature recalled Liang Ch’i-ch’ao’s arguments for New 
Fiction. Yet by and large, the May Fourth Movement was a success: by the 
carly 1930s some of its major tenets had been legitimized by the government 


83 Link, Mandarin Ducks and Butterflies, p. 143. 
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(the adoption of the vernacular in textbooks) and accepted by urban society. In 
the literary sphere, such cherished May Fourth values as individualism, roman- 
tic love, and personal emancipation had evolved into catchy slogans and 
glamorous lifestyles, much in the way that reformism and “foreign affairs” had 
been popularized in the late Ch’ing. Thus we find in post-May Fourth litera- 
ture such erstwhile elite writers as Chang T'zu-p’ing and Chang I-p'ing crossing 
over to the “popular” camp, and by catering to the prurient tastes of their 
audience, eliciting negative criticism from former colleagues and en: uring fe for 
themselves a bad name in the moralistic pages of most literary hi 
when we examine some of their works, it is clear that they managed successfully 
to capitalize on their reputation as May Fourth writers and injected pet 
ideological themes into old literary formulas. Chang 'Tzu-p’ing’s stories of love 
triangles and pornography, in particular, are reminiscent of the fy"ai-tzu chiacjen 
fiction of both the late Ch’ing and Butterfly writers, except that Chang’s 
protagonists are all presumably “new-thinking” types of a more recent (May 
Fourth) vintage. This popularization of the May Fourth ethos was effected, 
ironically, with the aid of the Butterfly fiction: without the comfort of old 
formulas in which to depict modern-style romances, Chang’s works would not 
have proved so commercially viable. Does this mean that these popularized 
versions of “new literature” served to pre-empt the more traditional-style 
Butterfly fiction? 
Link has argued that the latter ma ed its popularity throughout the 
1920s and 1930s. In fact, the two traditions—one modern, the other more 
traditional—seemed to exist side by side in the urban literary marketplace. The 
reason for the eventual decline of Butterfly fiction may have been the S 
Japanese war: as the eastern and lower Yangtze ¢ ¢ quickly lost to the 
Japanese invading forces, modern Chinese literature was forced to move into 
the countryside and the hinterland. In this crucial respect, it was not Butterfly 
fiction, which had always been an urban literature, but “the patriotic wartime 
plays and stories of the developing May Fourth tradition” that finally reached 
the larger audience of peasantry." In the Communist revolutionary base of 
Yenan, as is well known, this rusticated May Fourth tradition was further 
politicized by Mao Tse-tung the masses of peasants, 
workers, and soldiers. The leftist heirs of May Fourth literature became “the 
first writers in modern China to achieve what may be properly called a ‘mass" 
audience.” °° 
Did urban popular literature of the Butterfly variety recede from the scene 
forever? Did “mass literature” become by definition “revolutionary literature” 
r “proletarian literature”? From a latter-day Chinese Communist perspec- 
tive, the answer is naturally in the affirmative. However, recent research by 
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Western scholars has shown that the war years saw, at least in Japanese- 
occupied areas, a resurgence of traditional forms of escapist popular literature. 
Swashbuckling tales continued to find a wide audience, and one of the most 
popular of this genre was a novel, first serialized in a Tientsin newspaper in 
1937, titled Shu-shan chien-hsia chuan [Swordsmen of the hills of Shu] by a writer 
under the pseudonym of Huan-chu Lou-chu.8” In Shanghai (and, to some 
extent, in Chungking as well) the modern commercial theater grew to propor- 
tions unprecedented in China. Most of the plays performed were not seriously 
concerned with the war effort; rather, they consisted of costume dramas on 
historical themes, adaptations from Western plays, and comedies on love and 
marriage. According to Edward Gunn, a play called Ch’iw-hai-t’ang [Begonia] 
broke all performance records with a continuous run of 135 days from 
December 1942 to May 1943 at Shanghai's famous Carlton Theater, and was 
later made into a film.** The story revolves around a modern-style woman who 
is forced to become the concubine of a warlord and forms an illicit liaison with a 
Peking opera actor, An abundance of sex and violence can be found among the 
plot twists of lust, revenge, and reunion, Interestingly, the play was based on a 
novel by Ch'in Shou-ou, an unknown 
Butterfly tradition, but it was adapted for the stage by three consummate artis 
of a more “modern” background--Huang Tso-lin, Ku Chung-i, and Fei Mu. 

This conjuncture of the traditional and the modern w: to 
political circumstances: censorship in Japanese-occupied Shanghai forbade 
overt expressions of anti-Japanese nationalism. But, despite these constraints, 
some of the first-rate “elite” writers were able to create works that were both 
artistic and popular. Among the many examples Gunn has collected, we can 
mention two names: the novelist Chang Ai-ling (Eileen Chang) submitted 
in 1943 two long stories to a Butterfly magazine, Tzu-lo-lan [Violet], and 
received high commendation from its editor. Her modern sensibilities and 
Western technique did not prevent her from employing some of the rhetorical 
devices drawn from traditional ¢s‘ai-tzu chia-jen fiction (“The Golden Cangue™ 
is an obvious and most successful example). The playwright Yang Chiang 
wrote some of the most sophisticated comedies in modern Chinese literature, 
which contained ironic critiques of May Fourth romanticism while maintain- 
ing a veneer of harmless entertainment. A third name, not included in Gunn's 
study of wartime literature in Shanghai and Peking, belonged to a writer who 
preferred to call himself “Nameless” (Wu-ming-shih) and who wrote a series of 
novels with such strange titles as Woman from the Tower (T?a-li te nii-jen), A 
Romantic Portrait from the North Pole (Pei-chi feng-ch’ing hua) and From Russia with 
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Love (Lu-hsiz 
exoticism and traditionalism, impressionistic art and mystical philosophy, 
apparently made the author something of'a cult figure with a large following. It 
is difficult to categorize him as cither a serious or a commercial writer. But more 


a chih lien).*° Their unusual mixture of decadence and vitality, 


than anyone else he popularized the May Fourth ethos of romantic individ 
ualism and at the same time carried it to an esthetic extreme. 
Wu-ming-shih’s popularity and fame have persisted since 19 


49, mostly in 


Hong Kong and Taiwan, where a host of “popular writers,” less gifted than he, 
apparently followed in his footsteps and developed a lucrative “pulp 


hay 
fiction” of love and romance set against the middle-class commercialism of 
‘Taipei or Hong Kong. The most popular of them all isa woman writer, Ch’iung 
Yao, whose two or three dozen novels together with their film versions have 
made her a millionaire.” 

On the mainland since 1949, on the other hand, the new “mass literature” of 
socialist realism is a far ery from the popular romanticism of Ch'iung Yao and 
Wu-ming-shih. But here too the dilemma of “elevation” versus “populariza- 
tion” remains unsolved. Mao’s classic formulation of these two concepts had, of 
course, a political purpose, But although Mao placed the proletariat on an 
ideological pedestal as the mode! for emulation by all other classes, he and his 
followers in art and literature seem to have failed to elevate the political 
of the people themselves. After a de 
writers and critics in the early 1960s began to debate whether to include 
“middle characters” (whose political standpoint could be wavering or 
“blank”) in order to represent, more realistically, some segments of the non- 
politicized people and, by extension, to appeal to the reading interests of these 
“middle” groups. In the late 1960s and early 1970s, however, the ideological 
radicalism of the Cultural Revolution prompted the creation of “model works 
with characters painted in unambiguous colors of black and white. We now 
know that such works, however laudable in political intent, failed to attract an 
audience. The most popular genre of literature during the last years of the 
Cultural Revolution, according to several insiders, was storytellers’ oral ren- 
ditions of “spy” and “counterspy” ( fan-t’e) tales, which describe Chinese 
special agents fighting Kuomintang or American spies.?! Some of the stories 
were later recorded by anonymous authors and circulated in handcopied or 
mimeographed form. One such story, which combined spying with romance 
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and science, surfaced from the underground after its author was jailed and later 
rehabilitated, and was published officially in 1979 under the title The Second 
Handshake ( Ti-erh tzu wo-shou) and became an instant best-seller. Perry Link 
has pointed out the novel's indebtedness to its traditional predecessors such as 
Butterfly fiction and he also reports that a handcopied version of Wu-ming- 
shih’s novel Woman from the Tower was found in Canton in 1980 that had gone 
through at least eight copyists.°? This amazing discovery, plus the continuing 
popularity in translation of such Western works as The Count of Monte Cristo, 
leads us to believe that despite successive waves of ideological transformation— 
from the May Fourth to Yenan to the various campaigns since the 1950s—the 
serious ideological “crest” culture has not suppressed the genuinely popular 
“undercurrent —be it late Ch’ing detective fiction and stories of courtesans, or 
Butterfly fiction, or the spy and counterspy stories during the Cultural 
Revolution. Perhaps the popular desire for diversion and escape became all the 
more desperate precisely because of the heightened atmosphere of excessive 
politics in the period of the Cultural Revolution, This renewed fascination with 
“robbery” and “lust” in the Cultural Revolution seems almost a replay of the 
late Ch’ing situation. But the scale of suffering and cri n real life was much 
larger. If Butterfly fiction could atford its readers a way to hold Westernism at 
arm’s length, the appeal of this new type of underground literature can only be 
ily, of the increasing burden of 
t can be regarded as a form of 


ieve the reader, at least tempor: 
the chaos of revolution itself. In this sense, 
“remedial protest” against Mao’s politi 


its ability to re 


CONCLUSIC THE POLITICS OF CULTURE AND 
THE CULTURE OF POLITICS 


Our surveys of journalism and fiction from the late Ch’ing to the present yield 
several lessons, For one thing, the populist ideologies taken up by waves of 
lite intellectuals hoping to shape the mentality of the people have not entirely 
achieved their objectives. There remains a gap between populist ideologies and 
popular practices: in other words, populism remains at a considerable remove 
from popularity, The pressures of modernization in many ways invigorated 
rather than crushed popular culture. One way to deal with the anxieties of 
change, as we have seen in some of the popular fiction described above, was to 
create for both writer and reader a fictional buffer zone between them and 
outside reality, and even an escapist haven when that reality became un- 
bearable. The modern mass media gave the fiction-reading and movie-going 
public greater access than ever to this kind of solace. 

But the rise of the periodical press and the growth of'a mass audience over the 
course of nine decades have also done much to change the culture of politics and 
of everyday life. For one thing, the intensification of communication gradually 
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altered China’s sense of space and time. More and more Chinese learned of a 
larger China and a wider world, if only by reading popular novels or news- 
papers for entertainment. They saw their region as part of a nation, their nation 
asa fragile entity in a threatening world, their civilization as only one among 
many, and not self-evidently the best. Intellectual and psychological disorien- 
tation created an urgent need for new world views, which Liang Chri- 
his colleagues and rivals undertook to meet. 

‘As news came to readers more quickly, time moved faster. ‘Ts'ao Chii-jen 
observed, 


ch’ao and 


We can no longer say like Meneius that five hundred years pass like a breath. 
From Ch'in and Han on, a historical cyele occurred every three hundred years or 
so. In modern times sixty years was considered an era. Still more recently people 
would speak of thirty years as a generation: after that period of time it was out 
with the old and in with the new, another renewal in human affairs. And 


nowadays... it seems one must consider each decade a distinet phase.?* 


In earlier centuries, an argument of political philosophies might have taken a 
generation or more to unfold. In ‘Tokyo in 1go6— 1908, the literary duel 
between reformers and revolutionaries flashed back and forth over the course of 
afew years.°* And this was polemic known not just to a group of court officials 
or to members ofa local scholarly society, but to a nationwide audience, So in 
the 1890s Chinese began to suffer that uniquely modern experience, a world 
that moved too fast to keep up with. 

In directing their voices to the masses to try to change their world views, the 


clite changed their own political culture as well. No longer a genteel man- 
darinate, in political debate the elite became extremist, ideological, and rabble- 
rousing, They disagreed with one another more profoundly and expressed their 
disagreements more sharply than in the past. Disputes were flaunted and even 
exaggerated for the edification of distant publics. 

Ideological polarization and extremism were spurred by the press’s self: 
image as a political instrument serving its masters at any cost to the truth. The 
press did not become a unified propaganda instrument until afier 1949. From 
1895 through the 1940s, thousands of papers were founded to serve diverse 
causes. They were not expensive to produce and often received subyentions 
from political factions or f n powers. Rey 
press kept stirring up the “sheet of loose sand’ of Chinese politics. The strong 
regime built after 1949 tried to turn the press into a force for unity by allowing 
no dissenting journalism. 


nti 


g political factions, the 


ST sta0, Win-t’an, cheng, p. 83. Ts'ao’s reference is to literary events but it applies more broadly 
as well. 

*Ch'i Ping-feng iv tk %. Ch'ing-mo ko-ming ti chitn-hsten ti lun-cheng TRA Ge EY eT 
ang 


151 


304 LEO LEE 


ND ANDREW J. NATHAN 


The era offered new roles to writers. One could be a professional journalist 
(a rare breed with uneasy professional identity), a revolutionary or other 
committed propagandist using the mass media for a higher goal, or what most 
Chinese saw as a mere entertainer. The most vigorous and honored of these 
roles was the writer as propagandist, because it implied political commitment. 
‘The authorities’ response to agitation was censorship. Together, propaganda 
and censorship created modes of discourse—the Aesopian, the ironic, the 
inflammatory, and the dissident— which dominated the public arena through- 
out the twentieth century. 

The public responded accordingly. They read the news much as they read 
fiction, for gossip and sensationalism. Their own political history as it occurred 
was perceived by many as a tale of duplicity and revenge no different from the 
ancient legends of the Three Kingdoms or Water Margin.°* Such detachment 
from and cynicism about politics, combined with a lively voyeuristic interest in 
it, was an unintended consequence of the press’s efforts to mobilize the people, 
one that paradoxically made it more difficult to mobilize them and delayed the 
creation of the unified public will that all Chinese political leaders thought 
necessary for national progress. The problem survived the revolution and must 
have been exacerbated by recent exposures of lies and distortions allegedly 
propagated by the media under the “fascist dictatorship of the Gang of Four.” 

Chinese lite: ved of a gap between high and low 
cultures, but the twentieth century developed a sharper sense of their differenti- 
ation, verging on estrangement. The interaction of city and countryside de- 
clined, Urban intellectuals replaced the landed literati and speculated about 
the peasant mind as if the villages were on another planet. After 1949, the 
system of residential registration legally tied the peasants to the land. People: 
from the cities resisted being sent to the countryside and if they were sent there 
tried to get back. Increasingly throughout the century, the actual culture of the 
people was scen by city-based cultural reformers as “backward” and “feudal,” 
an obstacle to progressive ideas, a source of bad hygiene, a matrix of irrational 
agricultural practices, a bedrock of superstitious resistance to modern science 
(Lu Hsun’s “Medicine”), and—after about 1960—a seedbed of “petite 
bourgeois” and “revisionist” political values. The proposed new culture by 
contrast was to be designed and directed by politicians to introduce modern 
and rational values, promote scientific ways of thinking, and prepare people 
by stages for democracy (Sun Yat-sen's idea, recently resurrected by the 


ati had always cone 


8See the yen-i fi % -style treatment in the popular, ofien-reprinted work, Ts‘ai Tung-fan 
REG. Min-kuo Pang-su Yori [224 38388 HK [Popular epic of the Republic], 8 vols. (Shanghai: 
Hui-wen Cang bsin-chi shu-chit @ 52 98 # ad BF}. 1936). The approach is not much different in a 
serious work of history, such as Tao Chi-yin ig j88. Peicvang chitn-fa Pung-chih shiloch't shilefua 
AG 2F HCA $6 #4 1 WOE G& [History of the period of rule of the northern warlords}, 7 vols. | Peking: 
San-lien shu-tien 28 #5 - 1957-19: 
exposés in the same vein, including many published in the magazine Chuan-chi wen-hvuch {if at L. 
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Communist Party in its plan for introducing direct election of people’s con- 
gresses one level at a time). 

What were formerly cultural givens became policy questions—language 
(vernacularization, the attempt to spread a national language, simplification of 
characters), costume (the Sun Yat-sen suit), music (from Liang Ch’i-ch’ao’s 
call for patriotic songs to the PLA’s 1980 campaign for singing songs of the four 
modernizations). To solve these questions the government needed a Ministry of 
Culture, a Propaganda Department of the Central Committee, a “line on 
literature and art” (ewen-i /u-hsien). What values to promulgate, what models to 
present, what genres to develop, and—especially—which people would con- 
trol the “instruments of propaganda” (Asuan-ch’uan kung-chit) became prime 
political issues, perhaps indeed the hottest issues of the 1960s and 1970s. 

But, as we have argued, well before there was a real mass audience the 
cultural reformers had identified the central problem of cultural engineering, 
the conflict between the “elevation” of taste and content that is the commissa: 


goal and the need to accommodate to existing popular tastes and values in 
order to achieve a wide audience. The failure of the Cultural Revolution and its 
“model revolutionary works” showed once again that itis harder to create mass 
culture than the cultural designers from Liang Ch’i-ch’ao to Mao Tse-tung 
admitted. In crucial respects, popular tastes seem to changed little 
through decades of reform and elevation. TI ss culture that the elites 
designed has 1, too idealistic, too propagandistic, 
and too simplistic for an audience who wanted variety, excitement, and fun, At 
the end of the 1970s, the brief emergence of “underground fiction” and 
“people-managed periodicals” challenged both the official monopoly of the 
mass media and the narrowness of the culture they had been used to transmit, 
prompting in turn a wave of self-criticism in the press and a fragile Party- 
sponsored “thaw” that aimed to enrich culture without losing control of it. 
How to design a wholesome culture for the ma gain the topic of writers’ 
congresses and official speeches. In that sense, the agenda of cultural issues for 
the remainder of the century bore a remarkable resemblance to the agenda of 
the late Ching, 
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Problems and Prospects 


Evelyn S. Rawski 


Research, prolonged discussion, and revisions extended over several years have 
left those of us who participated in the 1981 conference “Values and Communi- 
cation in Ming-Ch'ing Popular Culture” with a clearer sense both of the 
problems that still confront us and of the new topics that will amply reward 
study in the next phase of our investigation of Chinese popular culture. 
Aside from introductory surveys of the socio-economic context of late im- 
al culture and the complex stratification that cut across graduated cate- 
gories of literac 


. the papers focus on several key areas in the formation and 


transmission of values. Most treat topics that straddle the boundary between 


written and oral realms: for example, the papers on popular r 
chiian that were read aloud, White Lotus seets that did not rely on written 
doctrine, and the ambivalent meanings of the Tien Hou cult among citizens of 
South China. Our papers on the organization and functions of local drama 
treat a vital area of culture that by its nature could not be completely or even 
wholly captured in a written text. Victor Mair’s work on the Sacred Edicts points 
to the critical stage, which was oral recital, and James Hayes concludes his 
survey of written materials by pointing to the cultural intermediaries, the 


ligion treat pao- 


specialists who informed villagers about the cultural norms of the larger 
culture. These papers fill out our reconstruction ofa culture that included oral 
and wi 


tten communications. 


LANGUAGE AND MEANI) 


G 


‘The boundary between the oral and written realms on which we focused led us 
quickly to the question of language. Language is of critical importance in 
cultural transmission, and David Johnson discusses the problems created by the 
gap between a diverse spoken and a unified written language, the first serving to 
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express regional, ethnic, and social differentiation, the second acting as a major 
force for cultural integration. 

Discussion of each of these facets of Chinese revealed great complexities that 
defied quick generalization. In written Chinese, the question “What is easy and 
what is difficult to read” proved impossible to answer simply. On the one hand, 
linguists pointed out that a written vernacular is always easier than cla: 
language for a native speaker to learn, but in China use of a vernacular style in 
written materials was curtailed by the restricted circulation such materials 
could achieve because of the proliferation of dialect areas. The splintering of the 
cultural unity found in Europe with the growth of nation states was absent 
under China's bureaucratic empire. The orthodox educational curriculum 
stressed reading ability in the classical style, or wen-yen. The popular primers, 
which even peasants used in late imperial times—this is clear in Hayes’s 
account and other studies~—were written in wen-yen, and they were read by 
persons belonging to all social strata. Hen 


sical 


en was the prestige language, the 
language read by educated persons. The Sacred Edicts had to be written at least 
initially in wen-yen: an emperor could not address his subjects in vernacular 
prose. Officials on stage in Kwangtung plays spoke in kuan-hua (official dialect) 
for the same reason: the point was not comprehension but the function of 
language as a social marker. Missionaries dis d this popular perception 
in the nineteenth century when their efforts to communicate the Gospels in 
vernacular texts were sometimes rejected as vulgar.! 

Cultural context is thus the second important factor we must consider when 
attacking the ease or difficulty of written Chinese styles. Wen-yen novels were 
probably easier for less educated readers than the vernacular novels; proverbs 
and the New Year’s couplets pasted on house doors everywhere were also in 
iwen-yen. 

Writing has 
while the oral tradition was more ch 


cov" 


Iways served to codify, standard 


re, and preserve knowledge, 
ngeable in the information being trans- 
mitted. During late imperial times, expanding educational access probably 
promoted cultural transmission through written materials, but since the ma- 
jority of the population remained illiterate, the point at which the written and 
oral traditions interacted remained very important. Susan Naquin’s analysis of 
how social, geographical, and economic conditions helped shape the organi- 
zation and religious activities of White Lotus sects, for example, illustrates how 
itten and oral modes could be flexibly combined in response to the political 
situation, literacy skills, and economic status of believers. Naquin’s points are 
reinforced in J. J. M. de Groot’s study of another White Lotus sect, the Lung- 


‘Charles Hartwell, “Remarks on the Early Distribution and Preparation of n 
Literature,” in the Vinth Annual Report and Catalogue of the N.. Fuhkien Tract Society for the Year ending 
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hua movement in Fukien, which admitted illiterates as well as literate believers, 
stipulating different religious disciplines for the wo groups,? Oral transmission 
of written materials, cited by Naquin and Daniel Overmyer, is also evident in 
the transmission of the Sacred Edicts and in some cases in transmission of popular 
fiction as well. 


‘The study of language and modes of transmission is complex, but the search 
for meaning proves to be even more difficult. We have first of all the problem 
cited by Johnson and others: since we do not know the identity of the readership 
for novels and other works, how can we make statements about values and 
beliefs from analysis of texts? A second level of discourse introduces the notion of 
multivalence. Clifford Geertz has observed that the search for culture always 
betokens a search for meaning or the 
object being studied — novels, plays, rituals, or patterns of behavior — yields 
multiple meanings and social implications is obvious but difficult to resolve in 
historical research, We believe that Arthur Wolfs statement about Chinese 
- vantage points,” can be 
extended to cover secular phenomena as well. If the audience for a play is 
socially varied, we can assume divergent levels of knowledge and education 
among the spectators, dive titudes toward authority and the status quo, 
and hene riant meanings assigned to the drama. Fiction introduces the 
added complication that n als need not always be read but can be read 
aloud to groups. If by “the audience of a work” we mean the public that was 
xposed to it, we may have to speculate on both the social characteristics of 
different a 
work or ¢ 


structures of signification.”"* That the 


religion, “There are as many meanings as there a 


udiences and the meanings assigned by these audiences to a given 
nt. We mu: 


discard the assumption that participants in a culture 
understood everything or nothing, or that they all understood in the same 
degree and the same way 

As academics we may also err in our assumption that participants in a 
culture seek to understand everything they see or hear. Many spectators only 
partially comprehend many cultural events, if by “comprehend” we mean gain 
textbook knowledge. As Barbara Ward shows, playgoers in the New Territories 
seek the glamor and excitement of the event and only vaguely understand the 
plots without trying to know every detail. Others go to gamble, to see fr 
for myriad other reasons only tangentially related to the play itsel 
irrelevant that few itany understand or attend the opening and closing religious 
segments of the theatrical performance: all know that the play is staged for the 
gods. Likewise, religious problems elicited demands for specialists. One hired 


ends, or 
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exorcists and priests whose esoteric knowledge gave them spiritual powers and 
protection from dreaded supernatural forces. What counted was the wide- 
spread perception that such specialists had efficacious skills, not any lay under- 
standing of precisely how the other-worldly phenomena were manipulated. 

Multivalence works in yet another way. In an ideal world educated people 
may be perfectly rational, but in real life this is seldom the case. The late 
imperial era shared with all pre-industrial societies an awareness of the great 
uncertainties that governed men’s lives. Belief in ghosts could co-exist with 
extremely sophisticated perceptions on other topics in educated men such as 
the ecighteenth-century poet Yuan Mei. Educated men were not ne rily 
creative intellectuals, and many must have adhered to beliefs in what we call 
the popular realm. We close a potentially important area of inquiry ifwe draw a 
sharp line between educated and uneducated that correlates h belief sys- 
tems, Geomancy, the pseudoscience of manipulating primal forces in topo- 
tures, was pursued by educated and unlettered Chinese alike. 
‘Taoist cults of immortality attracted men from a wide range of educational 
levels. James Watson’s study of Tien Hou presents a deity whose multivalence 
is mirrored in the fact that she is worshipped both by pirates and by those who 
seck protection from piracy, by degree-holding members of the dominant 
lineage and by the subject tenants who live in their locality, Tien Hou was also 
a symbol of native-place loyalties, and the nineteenth-century official Lin ‘Tse- 
hsu went to worship her at the Fukien /ui-kuan (landsmannschaft) on his tour of 
duty in Canton.> 


graphical fe 


COMPARATIVE MODELS 


Values and beliefs do not exist in isolation. ‘The traditional society of late 
imperial times appeared increasingly complex as we tried to analyze its com- 
ponents, We were struck by the ways in which values expressed the dynamism 
of a changing society and economy—ambition, faith in the potential for social 
mobility—while simultaneously expressing fears and anxieties generated by 
the rising personal insecurity that such times also evoke, If the morality books 
with a “bookkeeping mentality” speak for the calculating spirit of the mar- 
ketplace that was penetrating more rural regions with economic growth, the 
millenarian vision of all men as children of the Eternal Mother is an equally 
eloquent voice for the security of a familial society that those precariously 
situated on the margin of society longed to recapture. Our understanding of 


* Arthur Waley, Yuan Mei: Eighteenth Century Chinese Poet (Stanford: Stanford University Press, 
970), chap, 5: Maurice Freedman, Chinese Lineage and Society: Fukien and Keeangtung (New York: 
Humanities Press, 196 see Wei-ming Tu, .Neo-Confucian Thought in Action: 
Wang Yang-ming’s Youth (1472-1509) (Berkeley: University of California Press, 1976), pp. 42 
on Lin Tye-hsu, who was “much given to pious observances,” see Arthur Waley, The Opium War 
Through Chinese Eyes (Stanford: Stanford University Press, 1968). pp. 20, 40. 
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basic historical trends in late imperial society clearly influenced what we found 
in Chinese culture, 

It is for this reason that evaluation of comparative models and identification 
of both the differences and similarities among different premodern cultures 
become important. We discovered from the responses of Eugen Weber that 
China’s late imperial society differed in some significant ways from pre- 
industrial socicties in Western Europe, and specifically France. That evaluation 
prompted a rethinking about the ways in which European models could be 
useful for analysis of Chinese popular culture, and a pin-pointing of elements on 
the Chinese scene deserving of greater emphasis and study. 

In comparison with France, China in the late imperial era experienced a 
much higher degree of cultural integration. This was due in part to a much 
greater diffusion of literacy skills through various social groups in China 
French popular culture was basically illiterate, and as Weber himself has 
shown, unification of a national culture was not completed until French pene- 
trated the various dialect regions in the course of the late nineteenth century, By 
contrast, Chinese illiterates lived within a literate culture that influenced their 
lives in manifold ways, as James Hayes shows in his paper. The persistence of 
illiteracy among large segments of the French rural population was partially 
the product of the class structure 
Heli 


and is eloquently depicted in Pierre-Jakez 
’s account of his boyhood in Brittan’ learning French was a part 


wher 


of the process of upward mobility that separated him from Breton culture, By 
contrast, the Chinese system's emphasis on merit rather than birth had pro- 
duced a society in which downward mobility was very much a fact of life for the 
degree-holding elite, whose sons had to succeed in the civil service examinations 


or fall in status, Even though the majorit 
who had produced literati: be 


of degree-winners came from families 
the turnover of persons cz the 
tem produced a popular perception of the possibility of social 
mobility that was extremely important in shaping family strategies. Other 
contrasts can be cited: the separation of town and village was much more 
profound in early modern France than in late Ming and early Ch’ing China. 
‘This separation was reinforced by gaps in the trading network and by the 
persistence of dialects and class-stratified language, and it was supported by the 
constraints of French premodern transport. Especially in. the fourteenth to 
seventeenth centuries, France's political system was less effective than the 
unified bureauerz ng the many ng for 
localism.® 
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tic Chinese state in overcom 
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As G, William Skinner has observed elsewhere, China also differs signifi- 
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cantly from the Meso-American peasant societies studied by many anthropol- 
ogists. Skinner used local systems analysis to examine the mechanisms underly- 
ing the relative integration of urban and rural traditions in late imperial 
society. Chinese culture is a product of high geographical and social mobility, 


modified by the attachment of clites to their native place. During periods of 


peace and prosperity (phases of “openness” in the temporal cycle), Chinese 
peasants were “exposed to diverse customs, alien values, and exogenous 
norms.” The Redfield model of the Great and Little Traditions does not work 
in such a context. Chinese local culture might have introspective periods 
marked by resistance to external forces, but these were temporary intervals 
during phases of closure, generally at periods of dynastic decline.” 

China was thus different in very important respects from premodern societies 
in France and Meso-America. The history of Chinese popular culture must take 
note of these structural divergences and pursue areas of inquiry such as the role 
of the Chinese state in cultural matters, and the role of the elite in shaping local 
cultures. While the European model cannot supply us with ready answers for 
our dilemmas, it can provide clues to questions that those studying China 
should also address. We will consider these que 
future research. 


ions when we turn to topics for 
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‘The theme of cultural integration as a major process in late imperial China 
ises several questions, Modern Chinese historians will find that this theme 
contradicts their own work, which sees a rural-urban gap as an important 
aspect of the twentieth century, reflecting different attitudes, access to power, 
and participation in the westernized culture evolving in Shanghai and some 
other large cities. Our scrutiny of Ming and Ch’ing suggests that a rural-urban 
gap was a product of the late nineteenth and early twentieth centuries, when 
Chinese society began to adopt new modes of education and new values, That 
such a gap persists to the present, in ironical reversal of the expectation that 
modernization lessens rather than heightens rural-urban diflerence, and the 
effect of this phenomenon on contemporary culture remain tantalizing subjects 
for further study. 

Cultural integration and differentiation are highly abstract terms that were 
examined fairly intensively in the course of our deliberations. By cultural 
integration we refer primarily not to the phenomenon of “sameness” that 
Durkheim identified as the “mechanical solidarity” characteristic of early and 
relatively simple societies, but rather to new forms of solidarity that emerge 
with economic advance, seen for example in the blossoming of native-place 
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consciousness during the late Ming and early ing, as market advances 
stimulated expansion of regional sojourners into China’s large urban centers, 
where new forms of solidarity along class lines also began to emerge, Economic 
opportunity also stimulated lineage consciousness: lincage organization in- 
creased during the late seventeenth century in response to Ching rehabilitation 
of the war-torn economy, but also as an organizational tool in competition 
among local groups for rural dominance. Ethnic and subethnic consciousness 
rose too, as the early Ch’ing stimulated widespread rural migration that 
disrupted the settled social order and brought groups into conflict over water 
and land rights. Aboriginal uprisings in the Lingnan, Yun-Kwei, and Middle 
Yangtze regions join the communal feuds (Asiel-fou) found in the Southeast 
Coast and Lingnan as examples of the escalating violence born out of the 
eighteenth century economic expansion. 

Differentiation and interdependence form the backdrop against which im- 
proved communication between towns and villages led to greater uniformity of 
cultural norms. In the late imperial period all Chines 
vocabulary based on acceptance of orthodox cultural models concerning the 
family. The lineage form of o1 known throughout the empire, 
even in North and Northwest China where lineages never appeared in their 
elaborate South Chinese form. The major form of marriage was acknowledged 
even by groups who practiced other customs such as adoption of daughters-in- 
law. A Soochow merchant, Hupei peasant, and high official in Peking would all 
have subscribed to valu erting the primacy of the family and of its drive to 
prosper and perpetuate itself. 

If Chinese specialists agree on the universality of Chinese values concerning 
the family, investigation of commonalities in other areas of culture produces 
sharp differences vi 
in analysis of religious symbolism. What did the Lotus Sutra and a proverb 
derived from it by some long process of adaptation have in common? Barbara 
Ward suggests that it is relatively easy to identify ideas and beliefs that are 
widely shared by Chinese of different social strata, while James Watson argues 
that symbolic structures such as religious symbols necessarily mean different 
things to different people and in an important sense are not shared at all. As we 
delve further into the study of Chinese values and ideas, we can expect to 
encounter challenging complexities against which we must refine our notions of 
the core content of Ghinese culture. 


shared a common social 


ible in the papers in this volume. This difference can be seen 
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The process of cultural integration itself deserves close analysis. Above we 
cited underlying economic and social changes that helped shape late imperial 
culture. We have not studied at all the subject of patterns of childrearing, 
despite its obvious importance for socialization. Ifwe were to produce a Chinese 
counterpart of Philippe Ariés’ Centuries of Childhood, what generalization would 
it contain concerning Chinese concepts of childhood?? What alterations in 
childrearing norms would we identify as significant? Would we find, as in the 
European case, that adolescence did not exist? Was the onset of adulthood 
marked by marriage only, or was the capping ceremony for males as significant? 
In at least the realm of education, we would point to different trends as Europe 
from the late seventeenth century moved toward a class-stratified system while 
China continued to have a unified curriculum open in theory to all who could 
afford schooling. 

‘These are questions for future research. In this volume we focus on the two 
major conscious agents working for cultural integration, the government and 
the literati. Victor Mair’s paper underlines the important role played by the 
government in creating and transmitting orthodox culture, a role that grew as 
the government’s power to intervene directly in local affairs diminished. 
Perhaps the greatest testimonial to the success of the official program is found in 
Susan Naquin’s analysis of the outlawed White Lotus sects, which incorporated 
the six maxims of the Hung-wu emperor into mantras chanted by illiterate 
‘Trigram members. A similar synthesis of imperial and Buddhist values was 
promulgated by the L a White Lotus sect in the Southeast Coast.'? 

Sinological literature on the role of the state in cultural control cites the 
importance of the civil service examinations as a means of indoctrinating the 
literati and winning th Hlegiance, of the accommodation of Manchu em- 
perors to Chinese expectations of how a Confucian ruler should behave, and of 
the adroit manipulation of Lamaist symbols by these emperors in the manage- 
ment of foreign affairs with the Mongols and Tibetans living along China’s 
inland borders. As Buddhist patrons, Ch’ing emperors restored some of China’s 
most famous monasteries, temples, and pilgrimage sites, while keeping close 
watch over monastic communities and regulating ordination. The government 
promoted its own cult of Heaven, and tried to tame unruly local cults by 
incorporating them into the official system of temples.'' 

The elite, whose spatial dispersion and attachment to native place were 
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important factors promoting their activities in cultural transmission, did not 
necessarily promote the interests of the state in their locales, James Watson's 
paper on the Tien Hou cult demonstrates that dominant lineages could 
appropriate an official cult to support their rural power. From the seventeenth 
century we have a virtual literati tradition of ennui with Chinese government 
and the sordid realities of an official career, which is expressed in Judith 
Berling’s study of The Romance of the Three Teachings. Intellectual alienation from. 
traditional literati career patterns went hand in hand with a fervent renewal of 
Confucian commitment, and the flowering of the arts to which many educated 
men now devoted th 


energies. The privatization of Confucian activities was 
also an unintended consequence of the major Ch’ing school of evidential 
research, which began with an attitude of severe skepticism concerning the 
validity of the Neo-Contucian orthodoxy spousored by the state. As local power 
holders and as the heirs of China’s intellectual traditions, literati in the eigh- 
teenth century found that their relationship with the state was marked by 
considerable tension and ambivalence.'* 

Watson and Mair’s papers illustrate another point concerning the interac- 
tion of elite and state efforts to promote cultural norms on the one hand and 
cultural stimuli emanat Tien Hou, 
afterall, began as a folk cult before the state adopted the goddess and promoted 
her worship. In the case of the Sacred Edicts, a Japanese scholar has suggested 
that the state deliberately incorporated certain religious rituals into the cere- 
mony attending the rural lectures in order to enhance the reading of the 
imperial maxims with a supernatural aura.'® Officials, rulers, and ordinary 
citizens must have shared deep-seated beliefs in the efficacy of locational forces, 
for to this day the old men of Peking exercise on the north-south axis linking the 
Altar of Heaven to the Hall of Prayer for the Harvest to tap the powers flowing 
through the site. Both elite and state efforts (o propagate and sustain cultural 
norms succeeded in part by accommodating and incorporating diverse tradi- 
tions, Cultural influence was most definitely a two-way’ process. 

‘The Watson and Mair papers raise another extremely important question: 
what precisely did the state try to control? The work of Kung-chuan Hsiao and 
others declares that the Chinese state tried to impose ideological control, 
control of thought and values.'* Watson, by contrast, asserts that the govern- 


ng from other social groups on the other. 


'2 Willard Peterson, Bitter Gourd: Fang Lchik and the tmpetus for Intellectual Change (New Haven: 
Yale University Press, 1979); Robert Hegel, The Novel mm Srventeenth-Century China (New York 
Columbia University Press, 1981): Benjamin Elman, fn Search of Evidence: The Lower Yang 
Academic Community in Late Imperial China, in manuscript, n.d. 

Omura Okimichi $AERIE, “Minmatsu Shinsho no senko zushiki ni tsuite” BE 
HO FE AREAX (2 WT [A study of lecture diagrams in late Ming and early Ch'ing] (Tokyo 
gakugei daigaku) Dai nibumon jnbun kagaku £isd (MHCOPREAE) BN 2 OMAK AEE 
203193203 (1979) 

"4 Kung-chuan Hsiao, Rural China: Imperial Control in the Nineteenth Century (Seattle: University of 
Washington Press, 1960), chap. 6: Chung-li Chang, The Chinese Gentiy: Studies on Their Role a 
Vineteenth-Century Chinese Society (Searle: University of Washington Press, 1955). Pp- 197-202 
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ment tried to regulate behavior and ignored belief. When we examine the list of 
imperial maxims discussed in Mair’s study, we see that they too focus on 
appropriate behavior much more than on beliefs. Does this mean that the 
Chinese authorities were uninterested in controlling thought? 

‘The officials and literati who wrote about the virtues of spreading education 
among the people openly linked values and behavior in the process of moral 
transformation. “When a boy understands righteousness he can transform the 
elders of his household, and can transform a neighborhood.” Inculcation of the 
right values leads to correct action, Unity of knowledge and action, established 
in the Neo-Confucian thought of Wang Yang-ming, was assumed: that was 


precisely why education was such a powerfull tool for social control. When we 
come to the predominant emphasis on behavior as expressed in the Ch’ing 
Sacred Edicts, however, we must ask this question: If behavior is correct, does 
that mean that the appropriate values have been successfully inculeated? The 
answer seems to be yes. Donald Munro’s analysis of Chinese concepts of man 
cites the antiquity of the faith in role models. The ese assumed that the 
most effective way to teach any attitude or conduct was to establish a model that 
people could emulate, We have here an emphasis on external action that comes 
close to Watson’s point, but models were seen as “principle in action.” Ifcorrect 
thought led to correct behavior, the reverse process was also assumed to take 


RELIGION AND DRAMA 


Our survey of late imperial culture reinforced our sense of the vital importance 
of work in two key areas. The first is religion. Despite modern scholarly 
disclaimers that traditional Chinese society was secular, religion dominated 
Chinese life for reasons similar to those cited by Keith Thomas for Europe: the 
uncertainty of life, coupled with absence of scientific, rational methods for 
controlling the future, encouraged recourse to the supernatural. Jack Potter has 
noted that this manipulation of the gods in no way detracts from the work ethic, 
which remains extremely strong, but individuals feel that hard work alone will 
not bring good fortune. For that, the gods must be on one’s side.!® 

Chinese religion was intertwined with all other aspects of life. It was the basis 
on which the Chinese state was founded, and the relationship of the emperor to 
the cosmic order was reaffirmed in imperial sacrifices and other state rituals, 


'SEvelyn S. Rawski, Education and Popular Literacy in Ching China (Ann Arbor: University of 
Michigan Press, 1979), pp: 34-35: for the conceptual foundations of the Chinese view, see Donald J. 
Munro, The Concept of Man in Contemporary China (Ann Arbor: University of Michigan Press, 1977), 
PP. 26-37, 93-97, 135-138. 

16 Keith Thomas, Religion and the Decline of Magic (New York: Scribner's, 1971), chaps. 1-2; Jack 
M. Potter, “Wind, Water, Bones and Souls: The Religious World of the Cantonese Peasants,” 
Journal of Oriental Studies 8=139-153 (1970) 
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Guilds were organized around the worship of a patron deity, lineages around 
worship ofa focal ancestor, cities worshipped the city god, and villages had their 
carth god (/’w-li) shrines. Religion provided a basis for organizing the calender 
of events: the great festivals were religious in nature. 

Popular religion bore the unmistakable imprint of the bureaucratic govern- 
ment that had long ruled China. The other world as seen by peasants was a 
mirror image of this world, with a spiritual bureaucracy whose lowest ranking 
member, the stove god, presided over every hearth. The stove god reported on. 
household affairs to his superio rth god, and soon up the hierarchy. 
Prayers addressed to the gods were written in the form of memorials, and 
naturally the gods replied in imperial form with edicts. Asin this world, so in the 
next: Chinese bribed the stove god during the New Year to make a good report; 
they burned paper money to ease the way in the underworld for the deceased, 
who could bribe the clerks to alter their account books and perhaps lighten their 
punishment. Arthur Wolf has observed, “The greatest power the peasant can 
imagine does not escape the impress of the imperial bureaucracy on his 
thought,” and concluded that, assessed in terms of its impact on popular 
consciousness, the Chinese state “appears to have been one of the most potent 
governments ever known, for it created a religion in its own image.”!7 

Religion was always potentially subversive, even when sponsored by the 
state, Conversely, Chinese religions were rarely (perhaps never) completely 
subversive of societal norms even when they were branded by the state as 
heterodox. ‘The studies by Overmyer and Naquin suggest that the dichotomy 
between the orthodox and heterodox was not as sharp as has sometimes been 
assumed. According to Overmyer, the late Ming pao-chilan texts express expli 
conventional and implicit dissenting values: there is a duality between 
Confucianism and Buddhism, with the latter providing support for dissent. 
Naquin shows that the membership and activities of White Lotus sects also 
revealed a complex and by no means antithetical link to orthodox popular 
religious groups. As Overmyer has noted elsewhere, sectarian associations 
responded to needs that were not met by orthodox religion, providing assur- 
ance of religious salvation; transmitting ethical and religious discipline, hope of 
a new social and political order, assurance of personal worth, and opportunities 
for upward social mobility: and raising the status of women.'® Sects were a 
permanent feature of late imperial society. To call them heterodox should not 
lead us to ignore the ways in which their adherents conformed to majority 


> the local e: 


ethical norms, and the manifold interactions of ideas that cut across the 
orthodox-heterodox boundaries. 
The religious texts studied by Overmyer contain a strong undercurrent of 


"7 Wolf, “Gods, Ghosts, and Ancestors,” pp. 42,145. 
‘Daniel L. Overmyer, “Alternatives: Popular Religi 
China 7.27153- 190 (1981) 
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dissent. Celibacy, a positive value in orthodox Buddhism, was accepted by 
pious men and women despite the fact that it contradicted the familial values of 
mainstream culture.!? The emphasis in a text like Liu Hsiang pao-chiian, how- 
ever, went beyond the normal expression of celibate orientations to focus on the 
woman's point of view. Its heroine is a strong religious leader who frees herself 
from normal social constraints. The text describes in graphic detail the pains of 
pregnancy, sufferings of childbirth, and pollution of menstruation and child- 
birth. We are reminded of Watson's observation that the goddess Tien Hou 
was known by some as a woman who remained celibate, a woman who may 
have killed herself rather than marr 


y. Clearly, these views of marriage and 


childbearing were at odds with male-dominated cultural norms, They indicate 
about the culture of women through study 


to us the potential for learning mor 


of popular religious texts and religious associations. 

The creation of major cults such as the one studied by Watson is another 
for future work, Kuan Kung (Kuan Yi, Kuan Ti), 
one of the most popular deities of the late imperial period, is an obvious choice. 
Here is a god, derived from history, popularized by the Ming novel San kuo chih 
yen-i [Romance of the three kingdoms}, who appears in countless dramatic 
episodes as the personification of loyalty. The God of War, Kuan Yii was 
adopted by merchants who regarded him as a god of wealth and fidelity in 
business transactions: he was installed by the Shansi/Shensi merchants in their 
huickuan in the major markets of China. The Kuan Yii cult was approved by the 
state, but the deity also served as a model for the antistate secret societies.?° 
How do such cults expand, and how do they relate to the social structur 
To what extent do fiction, drama, and religion interact in the propagation of 
the cult? 


potentially rewarding area 


Another area much studied by anthropologists but neglected by historians 
concerns ritual. Ritual pervaded Chinese life from the bottom up. An 
individual’s passage through life was marked by appropriate ceremonies at 
cach critical juncture, the most important being birth, marriage, and death, 
Death and death ritual have appeared in Chinese materials from Shang times 


1 See items 118, 167-171 in Chu-hung’s Record of Self-Knowledge, in Chiin-fang Yu, The Renewal 
of Buddhism in China: Chuchung and the Late Ming Synthesis (New York: Columbia University Press, 
1981), pp. 250, 252-253; Holmes Welch, The Practice of Chinese Buddhism, 1g00- 1950 (Cambridge, 
Mass.; Harvard University Press, 1967), pp. 110-119, 357, 365-366. Celibacy was an issue when 
Buddhism first came to China, and it is the leading theme in the Miao-shan legend concerning a 
princess who defies her father by refusing to marry, is martyred, and eventually leads her father to 
: see Glen Dudbridge, The Legend of Miao-shan (London: Ithaca Press, 1978). Ac 
Dudbridge, the legend originated in Sung times ata monaste 
pilgrimage center for the goddess Kuan-yin 

7G. K. Yang, pp. 159-161; Ho Ping-ti fal 4, Chhung-kuo hat-huan shi lum pal pitt dy A 
historical survey of landsmannschaften in China] (Taipei: Hsueh-sheng shu-chii 1: lf j,}, 1966), 
pp. 68-69 


prding to 
yin southern Honan, which became a 


PROBLEMS AND PROSPE qi 
on, and were strengthened by the ancestral cult. What the historical 
development of this cult, and its associated rituals? Were there systematic 
variations in Chinese mortuary rites that corresponded to regional, ethnic, or 
class differences? Historians can learn a great deal about Chinese society 
through a close analysis of the Chinese way of death.?! 

Drama is another mely important vehicle for understanding late im- 
perial culture, far more so than fiction, because it reached out to virtually every 
segment of Chinese society, the illiterate as well as those who could read. The 
origins of Chinese drama were intimately linked with religion, and this connec- 
tion persisted into modern times. As Barbara Ward reminds us, drama is not 
merely or even predominantly text: it is performance, and we must look at it in 
context if we are to appreciate its role in popular culture.?? 

Drama with human actors, the subject of papers by Issei Tanaka and Ward, 
was of course only part of China’s theatrical tradition. The drama performed in 
the women’s quarters of well-to-do households may as frequently have been the 
less expensive puppet drama, which was also performed in the streets. Indeed, 
the puppet theater is probably older, and we would profit by tive 
analysis of extant repertory and t 

We clearly need to know a great deal more than we now do about the 
cultural messages being transmitted in plays. As T shows, this entails 
studying local drama, the historical movement of essentially regional forms 
from one area to another, and research on popular perceptions of famous pla 
and heroes, Wolfram Eberhard’s work on divination slips reinforces Ward's 
observation that ordinary people knew a lot about plays and plots. When did 
such knowledge spread so widely? We must also consider the implications of a 
medium that was not the creation of the government, which tried at various 


compar: 


exts in these two traditions.?* 


points to repress performances. Who shaped the repertory? According to 
‘Tanaka, landlords and gentry dictated which plays would be presented, but he 
also shows that other types of drama, which did not fit the clite mold, were well 
known. Ward disputes Tanaka's contention that drama was significantly strati- 
fied by class, She also notes that drama was the illiterate man’s textbook, his 


ny, 


ex L. Watson, “OF Flesh and Bones: The Management of Death Pollution in Cantonese 
Society,” in Death and the Regeneration of Life, ed. Maurice Bloch and Jonathan Parry (Cambridge 
Cambridge University Press, 1982), pp. 155-185 

2 Barbara Ward. “Readers and Audiences: An Exploration of the Spread of Traditional 
ese Culture," in Teet and Context: The Social Anthropology of Tradition, ed. Ravindra K. Jain 
(Philadelphia: Institate for the Study of Human Issues, (977), pp. 181-204, and her “Not Merely 
Players: Drama, Art and Ritual in Traditional C The Jane Ellen Harrison Memorial 
Lecture delivered at Newnham College, Cambridge. February +1, 1978. 

23 William Dolby, “The Origins of Chinese Puppetry,” Bulletin, School of Oriental and African 
Studies 41.1 297-120 (1978); Kristofer M. Schipper, “The Divine Jester: Some Remarks on the Gods 
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culture and history. To what extent did 
24 


source of knowledge about China’ 
drama support orthodox values, and where did it deviate from these values? 

Religion, drama, and even fiction transmitted cultural values that some- 
times supported and sometimes contradicted the values presented in the edu- 
cational curriculum. We must look at common themes that cut acr 
more of these media in order to see and compare treatment of central issues. 
What are the key problems being addressed? How do they relate to life 
conditions and the material environment? What are the role models presented? 
How is deviance identified, and how is it handled? What can we learn of the 
“flash points” of the Chinese psyche from analysis of the content of cults, plays, 
novels, and primers? 

‘These questions might be pursued by studying themes that appear in a large 
number of works in different genres, such as those concerning the White Snake 
or those on Yueh Fei, George Hayden's study of Judge Pao shows how a 
historical figure, in this case an eleventh-century official, becomes the hero of 
oral tales, is elevated into the supernatural pantheon asa judge (of the Court of 
Prompt Retribution), and subsequently develops as the central figure of court- 
room drama. Hayden states that the Judge Pao plays are about justice, which is 
a principle integrating the human world with the celestial and subterranean 
spheres. The detec hero, Judge Pao, is simultaneously a secular official and a 
deputy of Heaven. Re 
common. philosophic 
plays. 


two or 


ular entertai 


‘ames of reference are thus to be found within these 


pament, and adherence to 


OTHER TOPL 


FOR RESEARCH 


James Hayes’s paper introduces the subject of specialists, who were clearly 
important agents in the transmission of cultural norms. The specialists he 
describes fall into two categories: professionals, who had access to knowledge 
denied to laymen and who earned an income from their service: and informal 
specialists, whose acquired experience or talents enabled them to aid fellow 
villagers. Geomancers, physicians, litigation specialists, professional letter 
writers, monks, priests, and shamans were all professionals who tended to live in 
central places above the village level and serve a fairly large territory. Informal 
specialists tended to reside in the village. Levels of education frequently varied 
between the two groups and tended to be correlated with social recognition. 
Both kinds of specialists and the spatial contexts within which they worked need. 
to be further studied. 


24 Wolfram Eberhard, “Oracle and Theater in China,” in his Studies in Chinese Folklore and Related 
‘says (Bloomington: Indiana University Press, 1470). pp. 191—1y9- 

*SGeorge A. Hayden, Grime and Punishment in Medieval Chinese Drama: Three Judge Pao Plays 
(Cambridge, Mass.: Gouncil on East Asian Studies, 1978) 
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Women’s culture and the role of women in cultural ion are other 
noteworthy subjects for research. Women’s culture was in some major respects 
deviant from Chinese majority culture, reflecting the marginal position of 
women in a society oriented to male descent. Women were half-persons: they 
appear in genealogies only as wives and mothers, and afier death were in some 
areas remembered only on the domestic altar. The low place of women was 
reflected in ritual division of labor in South Chinese mortuary rites. Women. 
dealt with the dangerously polluting corpse, which was thought to represent the 
yin or female element, and men monopolized the ancestral rites for the bones 
(sang clement) of their male ancestors.2° 

Women were, of course, expected to be sexually chaste before marriage and 
in widowhood, but statistics from Taiwan for the Chinese population in the 
early twentieth century suggest that bastardy was a much more common 
phenomenon among widows than the Confucian norms would lead us to 
anticipate. We are reminded that the largest single category of cases in the 
Ch’ing compendium Hsing-an hui-lan [Conspectus of penal cases} involved a 
husband killing his wife's nour. The few studies of such topics for Ming 
and Ch’ing provide lurid details of sexual peccadilloes: a young bride is raped 
and killed by her mother-in-law’s lover, and her own family bribed to keep 
silent; Mrs, Wa, a widow in nineteenth-century Kiangsi, marries her paramour 
to avert scandal, then turns her son out of the family farm; an illicit sexual 
liaison between a nephew and his uncle's wife leads to their murder by kinsmen, 
Then there are the women who committed suicide nultimate act of revenge 
on domineering mothers-in-law and husbands.2” There seem to be ample 
examples of a world that is passionate, violent, and quite deviant from the 
harmonious Confucian family model. 

Women were also important bearers of culture, as they are in every society. 
Their very position as brides following Chinese rules of surname exogamy 
dictated that this would be the case. Unlike sons, daughters almost always left 
their natal families to marry. In the Southeast Coast and Lingnan regions, 
where single-surname villages are common, brides had to be sought from 
outside villages, and if contemporary rules concerning marriage held true in the 
late imperial period, these brides came from families of lower socio-economic 


26 James L. Watson, “Of Flesh and Bones,” pp. 178-180. 

* Richard E. Barrett, “Short-term Trends in Bastardy in Taiwan,” Journal of Family History 
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£18; Alan R, Sweeten, “Women and Law in Rural China: Vignettes from ‘Sectarian Cases’ (Chiao- 
an) in Kiangsi, 1872-1878," Ci'ing-shih wen-t't 3.10:49-68 (1978); Margery Wolf, “Women and 
suicide in China,” in Women in Chinese Society, ed. Margery Wolf and Roxane Witke (Stanford: 
Stanford University Press, 1975), pp. 111-141. 
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status than the families into which they married. There were thus always 
differences in local cultures involved in a marriage. 

Women played the major role in childrearing as mothers and grandmothers. 
Not only was this the result of household division of labor, but the product of 
family dynamics, which dictated that the father be a distant authoritarian 
figure toward his sons after they passed the age of six or seven. The mother-son 
bond was further strengthened by the wife’s psychic isolation within the 
household. As Margery Wolf has pointed out, from a Chinese woman’s point of 
view family is not the male line of descent but the uterine family created by 
herself and her mother. A woman's loyalties are thus not identical with the 
interests of the male-centered family unit.2* How does the Chinese system 
ensure that socialization of males will not be subverted by women? Not only as 
mothers but as nurses and servants in well-to-do households, women were 
intimately linked with the upbringing of children. How did they influence what 
children learned? 

European social history also provides us with important questions for future 
inquiry. The Annales scholars have demonstrated that material culture supplies 
a key to understanding historical societies and human mentalities. Sinologists 
for the most part have failed to synthesize the avail 


jable information on 
physical features of life, so there are many gaps in our knowledge of material 
culture in late imperial times. 

What did villages look like? How were they arranged spatially? We know 
about contemporary variations in settlement patterns by region—had these 
changed over time? Does domestic architecture provide us with insights useful 
for social history? We know that China’s public buildings~its palaces, govern- 
ment offices, and ritual sites—were carefully planned to express notions of the 
relationship between the spiritual and secular realms and displayed many 
symbolic and numerological features. A survey of domestic architecture shows 
us that here too was an underlying plan, transmitted through an artisanal 
tradition, whereby emphasis was placed on the spatial layout. The larg 
most important room in the house, which was usually the tallest as well, was 
central room where the altar to the ancestors and gods was located. This room 
was also the reception room for guests, the “bright” (ming) room in opposition 
to the “an” (dark) sleeping rooms opening off it. Chinese houses tended to have 
an enclosing wall, separating the house from the outside world. Life was 
organized around a central courtyard, where informal visitors were admitted. 
‘The spatial arrangement of the house permitted graduated differentiation of 
public and private space to accommodate visitors of different degree and to 


Margery Wolf, Women and the Family in Rural Taiwan (Stanford: Stanford University Press, 
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provide women privacy from outsiders. The links between domestic architec- 
ture and the Chinese family system are obvious.?” 

What about furniture and food? What can we learn from clothing, not in 
terms so much of the textiles used (although each had its social connotations) 
but the symbolic significance of color, design, and occasion? We know that the 
Manchus imposed their national dress on the Chinese bureaucracy of the 
Ch’ing period, so that the queue and court robes (chi-fu) were both visual 
reminders of conquest. We suspect that there was a finely graded vocabulary of 
hairstyle and dress providing information on age, ethnicity, and occupation or 
status, but we have not done much close analysis of the materials and have not 
yet linked these elements of material culture with broader patterns of social life: 
patterns of work and leisure, seasonal and annual rhythms, and life-cycle 
rituals. 

Then there is the ethnic factor. The Ming and Ch’ing saw widespread 
contact between Han Chinese and aboriginal tribespeople in China’s south and 
southwest, between Han Chinese, Chinese Muslims, and Central Asian 
Muslims, Mongols, and Tibetans. The history of the Northwest China region is 
incomplete without an understanding of the many ethnic groups who resided 
there. As Chinese Muslims became sinicized in the seventeenth and cightcenth 
centuries, they became a distinct group, separated from their brethren in the 
Central Asian oases by the adoption of Chinese dress, names, and speech, yet 
separated from Han Chinese by their religion and refusal to eat pork, As 
Skinner has noted, ethnic markers can be deliberately raised (or lowered) in 
response to the environm 
opportunity that stimulated intense competition, frequently along ethnic and 
subethnic lines. Conflict among groups such as the Hakka and other local 
residents of the Southeast Coast and Lingnan sharpened as the Hakka e 
panded their territorial range and moved into new regions, both in the moun- 
tain environment that had been their traditional habitat and in the rich Canton 
Delta, challenging the dominant Punti groups. Distinctive in their speech and 
customs, the Hakka awareness of living in a hostile environment can be seen in 
the unique multistoried houses in which they dwelled for collective security,°° 

‘Travel was another important means of cultural interchange. We who live in 
the twentieth century find it amazing that Ming and early Ch’ing travelers 


nt. The early Ch'ing was a period of economic 
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covered the enormous distances recorded in a travel diary such as Hsu Hsia- 
k’o's, yet his experience does not seem to have been very unusual. Officials 
journeyed frequently and far as they were rotated from post to post; merchants 
and peddlers had their regular routes, as did coolies, sailors on the Grand 
Canal, and shippers in the riverine and coastal junk trade. Soldiers, whether 
volunteers or conscripts, and peasants fleeing famine or war were also moving 
outside the confines of their standard marketing area. There was seasonal 
migration of peasants from one rural area to another, migration of workers from 
villages to cities, and migration between cities. The devout went to monasteries 
to learn from Buddhist or Taoist masters, traveled to visit branches of sectarian 
cults, or flocked to pilgrimage sites. As we trace geographical patterns of 
mobility and identify different types of mobility, we will be better able to fit this 
component into our perception of the mechanisms that stimulated cultural 
diffusion, 


SOURCES AND MATERIALS 


‘The fairly ambitious agenda set forth in the previous pages awaits the hand of 
the researcher. How should we proceed and with what tools? It seems to us that 
the very breadth of the topics subsumed under the heading “popular culture” 
demand interdiscipli 
and analyses. 

Anthropologists will urge historians to use the storehouse of knowledge we 
possess from fieldwork in twentieth nese societies to supplement 
ofien sparse historical data. ‘There is much merit in this recommendation, 
provided we can successfully avoid its inherent dangers: the error of assuming 
without proof that current conditions prev ier times, or that observa- 
tions of regional cultures in Hong Kong and Taiwan can be used to generalize 
for other regions or for all of China. Contemporary studies have a richness of 
detail derived from direct observation that historians cannot recreate but can 
learn from. These studies help us identify key points in social organi: 
cultural forms that can be pursued in historical records, and the 


ation and tolerance of multiple approaches 


ary cooper 


entury 


iled in 


ation or 


al re 


also provide a 


model for comparison with earlier phenomena. 

Historians, it seems, must learn from anthropologists and begin to use 
contemporary analyses as a starting point for their pursuit of historical reality. 
For their part, anthropologists might link the specific village studied to China’s 
long cultural tradition by reading pertinent historical texts, sharpening their 
historical sensitivity while raising their sights to encompass the whole society of 
which the village was a part. Philosophers and literary specialists contribute to 
our broader understanding as they look at lesser works as well as the master- 


3 The Travel Diaries of Hoi Hviaskv, trans. Li Chi (Hong Kong: Chinese University of Hong 
Kong. 1974). 
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pieces and analyze ideas that have come to be so much a part of the culture that 
they are no longer questioned. Pursuit of popular culture challenges us all to 
become more interdisciplinary in our orientation, 

A rich body of primary sources exists for the investigation of popular culture 
in late imperial China. The voluminous collection of government documents in 
the Ming- Ching archives on Taiwan and in Peking have not been extensively 
explored for research of the kind we have described. Other collections of 
government documents emanating from lower levels of administration are 
scattered throughout China.*? Large collections of essays ( pi-chi) written. by 
literati contain information on local customs; so do the numerous local gazet- 
teers. We have collections of dialect literature; of folk poetry; of set phrases 
(ch’eng-yil); modern collections of ethnographic data, folklore, and stele inscrip- 
tions as well as oral histories that can be used to supplement other kinds of 
records. We have almanacs, technical handbooks, travel guides, contracts and 
all the other kinds of written materials produced by a literate culture: museums 
house paintings that tell us a great deal about clothing styles, garden designs, 
domestic interiors, and city plans. For the Ming and Ch’ing, we still have extant 
monuments, buildings, tools, clothing, and other artifacts. In view of the wealth 
of poten Lhiste ce the problem of indigestion rather than 
rch possibilities that lie ahead. 

Finally, we must cast our vision backward and forward in time for the longer 
istorical view. We cannot fully gauge the significance of Ming developments 
without knowing more than we do now about the dynamics of Sung and Yuan 
society. Many scholars now think that it was in the Sung that China’s family 
and lineage institutions achieved the forms we see in the late imperial period. 
Urbanization, printing, drama-—thes 
Yuan, 


jal sources, soci: 


arvation as they evaluate the rese 


also have their roots in the Sung and 


As Leo Lee and Andrew Nathan indicate, the late nineteenth and early 
twentieth centuries s culture that departed in funda- 
tern. Contemporary mass media and the 
in symbiosis with much older cultural vestiges, We 


w the emergence of n 
aditional 


mental wa 


ys fiom the t 


culture they create exi 
can advance our understanding of the long-term changes in the development of 
Chinese culture by overriding the disciplinary fences separating the late im- 
perial from modern periods. We must investigate the alterations and con- 
tinuities in Chinese popular culture as it developed in the twentieth century and 
as it is developing today 
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(1981) 
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Primers 

Eichler, F. R., 355 

Eisenstein, Elizabeth, 20 

Elaboration of the Amplified Instructions on the 
Sacred Edict. Sce Sheng-yit kuang-hsun yen 

Elaboration of the Hortatory Edict of Six 
Maxims. See Liu-yi 

Elites: overemphasis on, ix; culture of, 
x, xi, 97°58, 67-68, 72, 292-293, 
294; and economic change, 3, 9, 10, 
28; stratification among, 7-8, 57-61. 
1g4n, 403; values of, 12-13, 45~36, 
47-48, 60-61, 214. 351, 407; popular 
literature by, 15. 42-44, 114, 126, 192, 
327-349, 356-357; and_ publishing, 
20, 21, 22, 24. 27; and popular culture, 
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63-64, 71-72. 97, 98n, 99-100, 109, 
404, 406; literature for, 113, 114, 116, 
125-129, 191-192, 137-142: and 
drama, 143. 144-147. 150, 152. 150. 
160, 411; and opera, 164, 168, 169- 
170, 171, 176, 178, 186-187: in fietion, 
188, 192, 194-195, 216, 217. 243+ 
244; and the military, 1g0—1gi; and 
jon, 227, 229, 240, 236-247, 288- 
289; and ‘Tien Hou, 204-205, 207. 
300, 304, goB-go9, 313-915, 317 
418; and local cults, 46-47, 295, 206, 
32a-y2q: and Sacred Edict, 336, 346, 
347) $40, 350-957; and mass culture, 
478-405. See also Gentry; Literati; 
Officials 
Emperor, the, 203. 204, 205. 200, 408. See 
‘also names of individual emperors 
Encyclopedias: for daily use, 39, 60, 29. 
86, 87-88, 108, 149; Impei 
England, See Britain 
En-shou (4 iff, 430. 331. 932 
erh jfj [adversative], 328 
erh-huang style, 163n 
Erhenitying-hsiung chuan [The gallant 
maid], 358 
Exheshih nien mu-tu chih kuai hsien-chuang 
=e RAH [Bizarre phe- 
nomena witnessed in the last twenty 
years] (Wu Wo-yao), 383, 384 
Esherick, Joseph, 51, 52 
Examination system: and social change, 9. 
10, 1g. 29. 213, 403; and ideology, 
11-12, 48, 406; and status, 53-54. 
38-50, it, 202, 314: in plays, 130. 151, 
154, 155: in fiction, 208, 247, 250. See 
also Education 


Family: and law, 42; in fiction, 205-207, 
213, 215-216, 218: and sects, 221, 290; 
and architecture, 415. See also Lincage 
organizations 

Family Instructions for the Yen Clan, See Yen- 
shih chia-hsun 

fa-ming %%, [religious name}, 261 

Fan-ch'ang county / 18% (Anhwei), 330 

Fang I-chih 411 8.9 


#7 


Fang Jung-sheng 34% f, 265 

Fan Hung {i#&, 928, 336 

fan-li A,{) [general principles], 191, 330 

Jan-t'e 124% [spy] tales, 391, 392 

fa praau o0i. See hua pao hui 

Fate, 93. 131, E41, 209. See also Heaven; 
Karma 

Faure, David, 64. 68 

Febvre, Lucien, 18, 19, 20 

fei tes [Imperial Concubine], 299 

Fei Mu {##8, 390 

Fei Yung {jij [Spendthrift], 195 

Jen-chia ‘5° (divide the family], 206 

Seng-ching Wii [love], 148, 150 

Feng K’ang (iL, 331 

Feng Meng-lung 24% jit, 25, 

Feng-shen yen-i $} iii fe [Lnvestiture of 
the gods], 40, 127 

Jeng-shui \8, i. See Geomaney 

“feng-shui hsien-sheng 8% "., 94 

Festivals: and drama, 145, 147. 149; and 
opera, 162-168, 172, 174. 175, 176 

184-185, 409; and elites, rags for 

Tien Hou, 300, BIR. B15. 420; 
and values, 316-22, See also names of 
individual festivals 

Fiction: audiences for, 27, 401; and values, 
20, 33; 412: historical, 119-142, 189n, 
380, 34, 410; and opera, 172, 182; and 


ideology, 378-492. See also Literature; 
Novels; pao-chiian; names of individual 


types and works 

Filial piety: in primers, 29: in Sacred Edict, 
82 925. 327, 340; “Twenty-four 
Examples of,” 83, 149n; in drama, 152, 
167; in opera, 179, 184; in fiction, 206% 
in Buddhism, 224, 259: in sectarian 
literature, 242, 244, 249, 250, 251s 2520 
276, 277; and Christianity, 290; classic 
of, 326-427. See also chung hyiao 

Folk tales, 57, 183, 291, 454: See also Leg- 
ends; Oral tradition; Storytellers 

Foochow jai4i{, 403, 369 

Forgotten Tales of the Sui. See Sui shih i-wen 

Formosa. See Taiwan 

Fortune, Robert, 175 

Fortune telling, See Divination 


re) 


Fo-shan fip|l| (Kwangtung), 18, 25, 27. 
8g, 108. 146, 165n 

Foster, Mrs. Arnold, 06 

Four Books, The. See Ssu shu 

Fox spirit. See yao 

France, 292, 403. See also West, the 

Frye, Northrop, 47 

Succhi $e 8 [spirit writing] texts, 14, 221, 
290, 253, 258, 265 

Fu-erh-mo-ssu ii AAI I 
Holmes), 386, 

Fuchsi, See Li Fuchsi 

Fu Jao (fit, 203 

Fukien: economy of, 4, 6; and Ch’ing con- 
quest, 10, 306; culture of, 15, 24, 26.27, 
44s 193. $043 opera of, 163n; and Tien 
Hou, 203, 205, 209. 301, 303, 323. See 
also names of individual places 

Funerals: rituals at, 81, 101, 145, 264 


(Sherlock 
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228, 237-241 passim, 243; White 
Lotus, 233, 258. 261, 262, 275, 280, 
2go; Buddhist, 234; state-approved, 
20%, JO1, 309, 325. 352-353. 410; 
choice of, 307-308. See also Religion; 
Spirits; names of individual gods 

Golas, Peter, 53 

“Golden Cangue, The,” 390 

Golden Lotus, The. See Chin ping mei 

Goubert, Pierre, 51, 52 

Government: and Tien Hou, xv, 205. 
209-404, 308-309, 317, 423; and 
economy, 5~6; and literati, 14, 4075 
and publishing, 20, 22, 24-25, 26, 83: 
and morality, 3132, Ho, 363; cults ap- 
proved by, 46, 203-204, 322~304, 410; 
and communication with people, 75. 
105, 461, 362; and magic, 97-98: in 
fiction, 140-142, 104, 195, 205, 210, 


267-268; and geomancy, 93, 94; and 


211, 215, 216; and drama, 146, 147, 
148-140, 411; and opera, 162, 165, 


sects, 270, 272, 274, 274, 280, 410-411. 
See also Death 
Pu-tien an iii Mi, 246 


Gallant Maid, The, See Erh-nii ying-hsiung 
chuan 

Gamble, Sydney, 41 

Games, gon, 107 

Gang of Four, 394 

Gazetteers, 6, 26, 309, 317, 397. 352M, 417 

Geertz, Clifford, 4or 

Genealogies, 24, 76n, 78, 79-81, 284 

Gentry, 54-54. 95. 1940, 370. 373. See also 
Elites; Literati 

Geographical San tzu ching. See Ti-li san tzu 
ching 

Geomancy (feng-shui), 419, 402, 4073 

specialists in, 14, 39, 60. 92, 93-96, 109 

Giles, Herbert A., 357 

Glosses for the Amplified Instructions on the 
Sacred Edict. See Sheng-yid kuang-hsun yen 


sho 
Gods: local, 36, 46n, 96n, 310~411, 315, 
409; festivals for, 143-144. 140, 


165-166, 176, 177m, 184-185, gor; 
Hakka, 179; relations with, 211, 212, 
281, 284, 408; in sectarian texts, 221. 


186; and sectarian texts, 227, 264, 265, 
allo; and White Lotus sects, 255. 257. 
259, 260, 262, 270, 271n, 290; investi- 
gation of sects by, 258n, 260, 286287; 
and martial arts, 284; and popular re- 
ligion, 288, yoo; and Sacred Edict, 931, 
832, 349-354, 355m, 358; and news- 
Papers, 363, 366, 367. 468, 375-476: 
and media, 377-378, go4, 995; and 
May Fourth Movement, 388; and 
cultural integration, 403, 404, 406; 
archives of, 417. See also Indoctrina- 
tion; Officials; Propaganda 

Grammatocracy, 48. See also Bureaucracy; 
Elites 

Gramsci, Antonio, 45n, 47, 48-40 

Great Learning, The. See Ta Hsuch 

Guilds, 53, 146-147, 195, 216-217, 303, 
362, 409 

Gunn, Edward, 390 


Hai-ning county #gs#f, 3200 

Hai-yin #3 Fl, 224 

Hakka #%: people, 77, 97, 180. 415; lan- 
guage, 92, 178n 

Handbooks, 78, 1-82, tor 102, Lo8 
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Handicrafts, 4, 7, 9, 78, 109, 193 

Han Feng ti ¥}, 341. 342 

Hangchow fii}i], 25. 26, 329 

Han Piiao-kao $M), 256n, 263, 264. 


206 
Han tan chi |i #2, 10 
Han-tan county {fi 64% (Chili), g29n 
Han-yang jf 8 (Hupei), 330 
hao hsia ‘(iy [knights errant], 148, 150 
Hardy, Reverend E. J., 85. 105 
Ha Tsuen [si ff (New Territories), 304 
412 passim, 314. 318, 319, 320n, 421 
Hayden, George, 412 
Healing, See Medicine 
Heart Sutra, See Hsin ching 
Heaven: Mandate of, 121, 141; aid of, 128. 


Ho Ching faf38, 346 

Ho Hsien-ku pao-chiian (5] {yt #4, 243 

hoi kuwong shan ts. See Kai-kuang shen-tzu 

Hokkien §@#! dialect, 16gn, 178m, 179, 
180, 181, 3o3n 

Hoklo §j# dialect, 97. See also Opera, 
Hoklo 

Hong Kong: and traditional society, x-xi, 

; printing in, 27; specialists in, 

111; opera in, 161-187; Tien Hou 
in, 302, 304-306; education in, 3143 
newspapers in, 362, 365; fiction in, gar 

Ho, Ping-ti, 9, 12. 50, 1940 

ho-t’ung {| [contracts], 268 

hou-tien j# X (Latter Heaven], 280 

Hsia, C.'T., 125, 126, 129, 1g0n 


149-140, 150, 152, 2445 in the Three 
Teachings, 216; in the Lo sect, 295, 
237; in White Lotus sects, 239, 
266-267, 275-278 passim, 280, 290; 
and ‘Mien Hou, 2973 cult of, 406 

Heaven and Earth Society. See Tien ti hui 

Hegemony, 47; 49: 50 313-315 

hei-mu '. §f [“black curtain”) novels, 383, 
987 

hei Poi koon wa itt 
darin), 167n 

Helias, PierreJakez, 403 

Heng-ch’an so-yen td U4 [Remarks on 
real estate], 8 

Hen hai |fijf§ [Sea of sorrow] (Wu Wo- 
yao), 384 

Heterodoxy: and government, 232. 351. 
409; White Lotus, 27, 241, 259, 266n, 
278, 288—290; Sacred Edict on, 328, 330. 
331, 332 334s 343344. 346, 348. Ser 
also Censorship: 

heung yao ts'in Fi #¥ [incense and oil 
money], 176 

Hill, David, 97 

Hiniker, Paul, 376 

History: publication of, 26: audience for, 
27; standard, 120, 133-136, 198-141; 
informal, 127, 148. 139; and opera, 
172, 182, 184: and education, 217. See 
also Fiction: names of individual works 

ho {il [what], 328 


5 [stage Man- 


Hsia Hsing @4jf, 3380 

hsiang #6 [district], 204 

Hsiang-ch’eng ‘ffi (Honan), 332 

Asiang-i yung-lich shih SH Th PA: 84, 

Hsiang-shan pao-chiian (li 9% té [The fea- 
grant mountain pao-chiian], 220, 223, 

Hsiang Pu #4, 106 

Hsiang Yui 57144, 121, 133 

hsiang-yuch $5 #3 [village lectures]: and 
education, 31, 326n; and Six Maxims, 
328; and Sacred Edict, 320, 393, 
340-347: 349-355: 457s 459, 407; and 
religion, 331m; ritual of, 935 

Hsiao, Empre: 134 

Hsiao-ching chih-chich Hc #8 iti [Direct ex- 
planation of the Classic of Filial Piety), 

sina fucmu, mu hsiang-li 40-63, MEH HE 
[be filial to parents, amicable toward 
neighbors}, 276 

Hsiao Hsien if] [Sighing Leisure], 195 

Hsiao-hsien pao ifi)}i} #8. [News for leisurely 
entertainment}, 386 

Hsiao-hsueh ’)>!$ [Minor learning] (Chu 
Hsi), 332 

Hsiao, Kung-chuan, 32, 322, 349. 407 

Hsiao-pao °% #t [News for laughter], 386 

hsiao-pao ’\y #é [small tabloids], 386 

hsiao-shuo /\.% [fiction], 479. See also 
Novels 


430 


Hsiao-shuo lin ‘\y 8, 382 

Hsia Tseng-yu @ ft (fi. 379, 380, 381 

Asieh +f [heterodox], 290 

Asieh-chiao #34 [heretical religion], 232 

hsieh-fa 45: [heretical teachings], 232 

hsieh-tou I" [communal feuds], 405 

Asien fo (\\ (38 [immortals and Buddhas}, 
148, 150 

hsien-Vien & [Former Heaven], 280 

Hsi family | £¢ (publishers), 26 

Hoi-hsiang chi #4 fie, 1480, 149, 152 

Hsichsueh san tzu ching 18% = °F #8 [West- 
ern studies san (zu ching], 30 

Asin {& [good faith], g1 

Asin % [stem], 276 

Hsin-an county yf #%f (New Terri- 
tories), 306, 307, 308, 309, 312. gi 

Hsin-ch'eng fii (Hopei), 193 

hsin-chi 2 [year], 244 

Hsin ching «C8 [Heart sutra], 199, 223, 


Hsin Chung-kuo weiclai chi dab ACA2 
[The future of China} (Liang Ch'i- 
ch’ao), 385 

Hsin Fang ¥ h¢ [Mind Amok], 198 

sing § [to revive}, 287 

hhsing YW: [nature], 275 

Hoing-an hui-lan Fi) $ WE [Conspectus of 
penal cases), 413 

hsing-hao (TE (hsing hao-shih (EEE ME: 
hsing-shan {7 iM) [doing good), 277 

hsing hsiang ¢f% or 5 [walking the in- 
cense or hsiang], 312 

Hsin hsiao-shuo ¥ ly 8, 370 

Hsin-hui #7 (Kwangtung), 341 

Hsin-k’an shuo-ch’ang Pao Lung-t'u tuan Ts’a0 
‘Kuo-chin kung-an chuan % $1) 2585 6 ARIE 
HY BA DIAS RM, 62 

Hsinemin Is'ung-pao WHA, 465. 368, 
470, 87! 

Hsin-ning if, aar 

Hsin Pao ff Ht, 362-363 

Hsin Tang shu ¥ iS #. See T’ang histories 

Hsin Te #8 [Goodhearted], 195 

Hoin-tseng chih-tw ch'eng-hu ho-chich ¥ i 
AUBUOF fF 8, 86 

Asin-wen kuan ® B81 [newspapers], 365 
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Hsin-wen pao #7) #, 362, 364, 367, 371 

hsi-p’i [style], 1630 

hsi-shih &%4é [marriage rites], 81 

Hsiu-chou jMji{ (Anhwei), 193 

Hsiu-kai feng-shui chi WCB A Gd [A 
record of correcting feng-shui}, 04. 

sin lai-shih ¥§4C\N: [prepare for the life to 
come], 279 

‘hsiu shan yuan wu kung-te tso ¢ i wu tsuinkuo 
$5 876 MO) OE PERE AS MPA [There is 
basically no merit in doing good and 
no demerit in doing evil], 234. 

hsiu-ts'ai BX. 54n, 55, 64, 194. See also 
sheng-yuan degree 

Hsi Wang Mu #4 {9 [Queen Mother of 
the West], 123, 124n 

Hsi-yu chi (3% ie [Journey to the west], 
90, 127, 148n, 184, 189 

Asuan-ch'uan (i [propaganda], 343 

hsuan-ch'wan kung-chii ‘#6 (M1. [instru 
ments of propaganda], 305 

Asuan-chiian ‘4,4 [preaching and distri- 
bution of pao-chian}, 228, 230 

hswan-men 2:\" [dark gate], 276 

Hsuan-tsang XW, 232 

Hsueh Jen-kuei @¥ {= it, 1480, 149 

Hsu Heng ¢ fii, 326 

Hsu Hsia-k’o @i2%, 416 

sun Mig [to incense}, 379 

Hsun huan chien 3B, 91 

Hsun-huan jih-pao (i$ 1 #R, 362 

hsun ting J [self defense corps], 315 

Hou San-li 2 329n 

Hsu Shih-chi {tt (ty (Hsu Mao-kung 
RIE), 118, 119, 120, 130, 135, 136 

Hsu-wan fi (Kiangsi), 18, 25 

hu ¥ (interrogative), 349 

Huai-Pai pao-chian Ws 1% 4% [Pregnancy 
pao-chiian), 252 

Huan-chu Lou-chu, 390 SER AEE 

Huang-chi chin-tan chiu-lien cheng-hsin kuei~ 


chen huan-hsiang pao-chiian %3 Hi 4 Pt 
A i A fe 0g OT FE [Precious 


book of the golden elixir and nine 
lotuses of the imperial ultimate (which 
leads to) rectifying belief, taking refuge 
in the real and returning to the native 
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place}, 238, 256n, 266-267, 271, 272. 
275, 283 
Huang family (publishers), 22 
Huang Mo-hsi SME 74, 382, 387 
Huang pao chi i 428 151 
Huang P'ei-lich 9 4241, 22, 25 
Huang-tien-tao , 2 
Huang ‘Tso-lin i (/: 68, 390 
Huang Tsun-hsien 8G 8, 368 
Huang Yii-p'ien 7 71 HE, 239, 263n, 266n, 


348 
Huan-tai chi Fi, 152 
fua pao tui Téa [Mower cannon 
societies}, 177 iB 
dhua-pen short stori 1c under Stories 
Hua-tzu jih-pao He 6 
Hua-yen sutra [Avatamsal 


at 


Hupei Kuan-pao #8 Je (5 #. 374 
Hu Shih (438). 370, 381, 383 


i #% [righteousness], 31, 208, 277 

iZ [stem], 276 

Ibsen, Henrik, 44 

I-cheng county {fi i#4 (Kiangsu), 348 
i-chiao 9 ¥ [discrepant doctrines], 331 

1 Ching 5B [Book of changes], 98, 274. 


I-chu hsiang ££ #F [single stick of in- 
cense] sects, 2731 

Idema, Wilt L., 20, 65, 123, 125, 129 

Ideology, 48-49. See also Indoctrination 

Ideology and Popular Protest (George Rude), 


Hue, the Abbé, 85 

fu Fo fa M€ Gi: [protect the Buddhist 
dharma), 232 

hui (i [assembly], 261 

jui-hsin (o)-ts [restoring the mind], 233, 

jui-kuan ij [regional clubs}, 9. 402, 410 

Hui-t'u Liu Hsiang pao-chiian $4 \ B) & VE (é- 
See Liu Hsiang pao-chiian 

Hu-kuo pi-min chih ‘Tien Fei 2b yele 
2K [Tien Fei who protects the 
nation and defends the people), 209 

hun 2 [soul], 24 

Hundred Days reform, 366 

Hundred Names. See Pai chia hsing 

Hung Jen-kan # (= 57, 365 

Hungelow meng §1 848 [Dream of the red 
chamber], 183 

Hung Sheng g£4@, 307, 308 

Hung-wu Emperor (Ming ‘T’ai-tsu), 32. 

Hung-yang {ft}, €L[85 sect, 260, 271, 
289n; Nejoiuees of, 39, 229, 230, 256n, 
263-264, 265-266 

“Hun-tun chu fen” Yip) ip [Creative 
chaos first divided], 239 

hun-yuan iff 7c. 2630 

Hun-yuan miao jf 24 [Temple of the 
Undifferentiated Origin], 197 

Huo Chen #38 haan sb 

Hu pao iB Hi, 362, 


47 
Iliterates, 38-39, 56-57, 65, 66-67, 118, 
tg. 322, 403. See also Literacy; Un- 


educated audiences 

Allustrated Elaboration of the Sacred Edict. See 
Sheng-yii Uuchsiang yen=i 

Mlustrated Explanation of the Sacred Es 
Sheng-yii Cucchich 

Mlustrated Explanations of the Sacred Edict. 
See Sheng-yit hsiang-chieh 

275; 279, 3o2n, 312 

by elites, 95-36, 46-48, 
60, 378: through entertainers, 107: 
through fiction, 141-142, 382; through 
drama, 160; through Sacred Edict, 349- 
451 456. 457. 459: through media, 
492-495: and behavior, 4o7~408. See 
also Orthodoxy; Values. 

Integration, cultural, 42-33, 404-408; 
and language, 35, 499-400; imposed, 
48: contibutors to, 58-60, 62-63, 
Fun t1tjand literature, 139, 140—1423 
and sects, 291, 292-293, 316-24; in 


France, 292, 404; and _mass culture, 
g60-361, 378. See also Diversity, 


cultural 
Intermediaries, 35, 36, 97: 44; 62-64 
64-65, 107 


pan, 4. 15. 196, 379; war with, 76, 
363-364. 366, 389, 390 
jen {= [human-heartedness}, 31, 208, : 


432 


235: 277 

jen € [stem], 276 

Jen-min jih-pao ) Fl $i [People’s daily], 
376 

jen-wu ¥"¥- [year], 241 

‘jih-yung lei-shu § FSH [Encyclopedias 
for daily use]. See under Encyclopedias 

Jing Su, 52 

Johnston, R. F., 3390 

Jordan, David, 316 

Journalism, xvi, 361—378, 385-386, 392, 

Journey to the West. See Hsi-yu chi 

Juclin wai-shih {#9} 2 [The scholars], 
54n, 189 

Ju-vung Fo (ie (i [learned youth 
Buddha}, 242 


kaait ch’im 2 és, [divining slips}, 98 

aad pot 82% [di blocks}, 98 

Mai chai Yi if (breaking of the vegetarian 
fast}, 260 

Wai-kuang  shen-tzu 
ritual], 960 

Kam Fa, Lady. See Chin-hua, Lady 

K’ang-hsi emperor, xvi, 100, 306, 325, 
336, 344 

kang p’o. See keng-p’u 

Kao ff family, 284 

Kao Wen-chii (ft, 151 

Karma, 16, 131, 211 in sects, 221, 241, 
243, 245, 247, 249, 250, 263 

eng [Bt [stem], 276 

keng-p'u JEG [genealogies], Bx 

keng-tu Mt [farmer-scholar], 60, 63 

Kiangnan, 5, 10, 27 

Kiangsu, 6. 

Ko-chik huicpien Si Me a, 362 

Ko Kung-chen, 364 

ko-tz'u i$ 4a] [songs], 272 

Kou ch’uan hsin-shou (1 fits [passed 
along by word of mouth and retained 
in the mind], 280 

kua ## [divining blocks], 98n 

kua-chang $}* [Trigram Chief], 287 

Kuan-ch’ang hsien-hsing chi ‘fy 5072 a0 
[Exposé of officialdom)] (Li Pao-chia), 


DEM f [type of 
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383 

Kuang-p'ing prefecture if 4° ff (Chili), 
329n 

Kuan Han-ch’ing, 2g1n 

kuan-hua °& %. See Mandarin Chinese 

Kuan Kung fJZ, 179, 410 

Kuan Ti Bil, 300, 410 

Kuan Yin 17, 98n, 224, 229, 289, 208, 
300 

Kuan-yin ching #4 #8 [Kuan Yin sutra), 
266 


Kuan-yin ling-kan chen-yen $9.75 NE VLE 
[Mantra of the spiritual influence of 
Kuan-yin], 229 

Kuan Yii (44, 147, 151, 410 

Auan-yit ‘ff 38. See Mandarin Chinese 

Kuan Yun-shih (324i, 326 

Kublai Khan, 299 

Kucch'eng chi 3% tha, 148 

Ku Chung-i @i ft) 4¥, 390 

Auei Yt [honorable], 204 

Auei % (stem), 276 

kuei-hai 58%, [year], orn 

Kuei-ts'un ch’iao-che #6 Hk [The wood- 
cutter of Cassia village}, 347 

Auei-wei $842 [year], 241 

Ku Fo Tien-chen Rao-cheng Lung-hua pao- 
ching KAKA SEM HME [The 
Dragon Flower precious scripture, 
verified by the Old Buddha ‘T’ien- 
chen], 237, 238, 230, 240, 241, 242, 253 

Ku Fo Tien-chen shou-yuan chieh-kuo Lung- 
Arua prao-ch’an 8 (8K Oe (A #5 RE AML ae 
‘PEt [The Dragon Flower precious 
penance, the results of restoring whole- 
ness by the Old Buddha ‘T’ien-chen], 
249 

Kuhn, Philip, 54, 194n 

Ruckung wu-tao chan % 0) 83th t& [Scroll 
on enlightenment through religious 
austerity], 264n 

Kulp, Daniel HL IT, 82, 83, 89, 105 

Kumarajiva, 225 

Kun-ch’té ij opera. See Opera, Pun-ch’it 

kung-an Z: % [crime-case tales}, 114 

Kung Ch’ang ©} J, 298-299, 2g1, 242 

Kung Chia-yi 8{£ 77, 931 
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kung-fu 5h z (meditational exercise], 275 

Aung-kuo ko 5)3t}#% [ledgers of merit and 
demerit}, 211 

Aung ming 3); [renown], 148, 149 

kung-sheng Ji: degree, 53 

Kung Yii-hsien 4 EM, 287 

Kuo-ch'it hsien-tsai mile wei-lai 33:3) 4 
#88) AeA [Past, present, Maitreya-to- 
come], 275 

Kuo Mo-jo $bik %, 354: 355 

Kuo-wen pao (i [it] #, 379 

kuo-yin f3}% [go over to the nether world], 


Kuctien hsiao-shuo 7 St /|>i8 [classical fic- 
tion}, 125 

kurtz'u $ fe) [drumsong text], 122 

Kwangnung: and printing, 25, 27; written 
materials in, 28=111 passim; drama in, 
164, 165m; cults in, 302, 304, 306, 300, 
924 


Labor: corvée, 5: wage, 6 7. 51s 43; for 
printing, 18. 25: division of, 108—109; 
value of, 214. 217, 218 

lai-shih 46 [the “coming age”), 279 

Lamley, Harry, yoo, 301 

Landlord and Labor in Late Imperial China 
(Jing Su and Luo Lun), 52 

Landlords: absentee, 7, 28-29. 93: men- 
tality of, 45; power of, 51, 52, 55; and 
drama, 145, 146, 159, 160; lineages as, 
404, 307, 408, 309-310: and temples, 

14-315 

Lang, Olga, 374 

Language, style of: and audience, 42-43. 
113; in novels, 125: in popularizations, 
928-920, 333-334, 326. 339-340, 343. 
348-349, 356-357; in village lectures, 
3453 in newspapers, 363: and meaning, 
499-402, See also Vernacular language 

Lan-ying pao-chiian (39 6, 244-245 

Lao-chiin Vang ¥ #% [The temple of Lao- 
wu], 8 

Lao-li #3! Assembly, 283 

lav-sheng %/; [upright older male] role, 
130 

Lao Tan yu-chi ¥ P83 62 [Travels of Lao 


433 


‘Ts'an}, 54n, 983 

Lao-wu £ f, 148n, 242. 280, 344 

Lattimore, Owen, 4 

Law: and family, 32, 8on, 215; and the 
gentry, 53; and magic, 97-98: and 
Sacred Edict, 329. 330. 333, 343. 3515 
and newspapers, 366, 368: and women, 
413. See also Punishment 

Lecture system. See hsiang-yueh 

Ledger of Merits and Demerits According to the 
Immortal Tai-wei. See Trai-wei Hsien- 
chin kung-kuo-ko 

Lee, Thomas, 64 

Legends: in drama, 167, 172, 182, 183: 
sectarian, 219, 237. 239-240, 241, 243, 

; of T'ien Hou, 295-28, 311, 317: 
419-320, 422; local, 410. See also Folk 
tales; Stories 

Legge, James, 365 

Letter writing, 35. 75, 76, 29, 85-86, gon, 
101 

Lévi-Strauss, Claude, 296 

Fi @ [unit of distance}, 307 

Li Fi [profit], 208 

Fi @ [rites}, qr, gan, 277. See also Ritual 

Liang Cl ij: and news- 
Papers, 363. 364. 365, 366-367, 368, 
37: 372m; influence of, 370, 379-380, 
381, 403: and fiction, 383, 385, 486. 
387, 388; and mass culture, 395 

liang-chih }4%\ [good knowing], 217 

Liang-mien Tao Hii J] [Two-edged 
Sword], 210 

Liang Shan-po 11 {f1, 36. 150 

Liang Yen-nien @246", 97. 390. 931 

Li-ch’eng #fisk, 328 

li-chia VP [tax collection] system, 12 

Li Chih $ 8. 15, 217 

li-chih 7. [personal ambitions and com- 
mitment], 381 

Li Ching #98, 123, 12qn 

i-ch’iian f§ 8 (poet), L21 

Lien-shan county #\l/8% (Kwangtung), 

lien-yit 8858 [couplets], 83 

Li Fu-hsi # {kK #&, 237, 240 

Li Hsi-yai 4° B88, 332 


2 


44 


ii (@(% [rituals], 8 

Li Kuang-ming chuang # 84 (pub- 
lisher), 26 

Li Lai-chang 4 4¢ #, 332-333, 334. 335 

Li Mi 44%, Duke of Wei 2s: xiv, 
L1g-12t, 122-194, 127-192, 193-142 

Lin ff, Aunt (‘Tien Hou), xv, 295-206 

Lin Chao-en RIE HE, 14s 15. 97, 60, 106, 
197, 216, 274 

Lin-chi iM, 231 

Lin Ching ft jf, 287-288 

Lineage halls, 77, 94. 103, 104, 314;drama 


Lineage organizations: and economic 
growth, 9-10, 405; and literacy, 12: 
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LiShih-min # tl: &, Prince of Ch'in # [, 
ug 


118-121, 123, 124, 128, 131, 


rates of, 11, 108, 110; use of, 12, 
102-103, 211, 213, 284; and printing, 
18, 21, 24; in Europe, 20, 403: expan- 
sion of, 28, 29, 207-208; hierarchy of, 
26-38, 42, 43, 55-57, 66, 132, 390; of 
women, 63, 70, 320; specialized, 63-64, 
113n, 290; by region, 70; aids to, 7a, 
84-85; and opera, 10, 182: and sec- 
tarian texts, 227, 228, 259, 269, 270, 
28o; in sects, 260, 263, 273, 274, 285) 


and publishing, 24; records of, 79, 80; 
and drama, 145-146, 150, 152, 150. 
160; and elite status, 194; and prop- 
erty, 215-216, 309-310, 3143 and Tien 
Hou, 304, 307, 308, 311~313, 317, 318, 
319, 407; power of, 313~315, 316; and 
religion, 409; origins of, 417 

Ling-hui Fei 84K 4, 209 

jen #@ MK A [Divine Kindly 


Ling Meng-ch'u oi #1), 25 

Lingnan macroregion, 3, 10. 25, 26, 27, 
405.413 

ling-shan %\\\ [magical mountain], 284 


goo-gor; and status, g14, 417, 418, 
419, and popularizations, 328, 330, 
946, 357, 358; and newspapers, 373. 
474; in People’s Republic, 475-376. 
See also Education; literates; Un- 
educated audiences 

fterati, 41.42, 97-40, 184, 191, 193, 221. 
re asto Elites; Gentry 

: and oral tradition, ix, x, 
48—49, 65: as education, xiv, xv; and 
mentalities, 40, 44, 69~70; audiences 
for, 41-43, 112-142; and letter writ- 
ing, 86; themes from, 183; and values, 
188-218; sectarian, 219-254; and 


erature 


Ling-shan li ts'ai-ch’a ko) MELE IE 
[Magical mountain ritual tea-picking 
song], 28on 

Lin Han fii, Lar 

Link, Perry, 388, 989, 402 

Lin Se (id if [Stingy], 195. 149, 200, 205 

Lin Shu i §F, 386 

Lin-shui fucjen Bis ACJ: A, [Near Water 
Lady], 298-299 

Lin Ta-ku pk ACK, 205, 

Lin Tse-hsu ff Ul 402 

Lin Yutang, 89, 183, 184, 186 

Li pao Vi #h, 374 

Li Pao-chia #8 %. 383 

Li Pin 4%, 256n 

Li San-niang # =f, 151 

li-sheng @/— [master of ceremonies], 352 

Li Shih-chen 4 4-4f1, 320 


mass culture, 378-395. See also Fiction; 
Novels; Poetry 

Li Tung sy [Shaker], 213 

Li Tzu-ching # f-ti, 269 

Liu, James, 5.93, 

Liu Chao-k'uei 881, 2ffo 

Liu E SYR. 483 

Liu Erh-hung 3) =€1, 287 

Liu family (publishers), 22 

Liu family of Shan county, 274, 280, 283, 
284, 285, 286, 287 

Liu Hsiang nit 3 #5 &, 245-251, 253 

Liu Hsiang pao-chiian 8) % 9{ (2, xv, 62. 69, 
220, 245-253. 410 

Liu Kuang 213, 246 

Liu-li-ch’ang (Peking) 55354, 27 

Liu P'ei 2) fl. 269 

Liu Sheng-kuo i] #8, 287 
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Liu Ts'un-yan, 26, 27 

Liu Yao-ch'i $Inei%, 148 

Lin-yit #38 [Six maxims], 276-277. 327. 
340. 354, 406, 

Lin-yit chi chich a 456% [Collected ex- 
planations of the Hortatory Edict of Six 
Maxims}, 3200. 

Liu: wink [Elaboration of the 
Hortatory Edict of Six Maxims} 328, 336 

LiWei-i 4H - [Only one principle], 207 

Li Yii iH, 25, 147. 149, 150. thio 

Li Yuan 4, 116. 117, 120, 123, 124m, 


yen=i 


135 
Lyall, L. A., 106 


ma ®& (interrogative), 349 

ma-chang #, Jz [paper gods], 23, 28 

Mackerras, Colin, 186 

Magic, 96-98, 106, 129, 238. See also 
Charms; Divination; Spirits; Super- 
natural themes 

Ma Hsin 

Maitrey 


: in pao-chilan, 221, 247-238, 240, 
241, in White Lotus sects, 262, 264, 
276, 279, 280, 285, 287 


128, 136 

Li Yuan-pa #10 @}, 120. 134 

Li Yung #M, 58 

Lo Ch’eng ##)&, 135 

Lo chiao ¥ii% [Lo sect], go, 60, 223, 
227-229, 231-238, 260; and White 
Lotus religion, 256n, 263, 268, 260. 
271, 273; and Trigram sects, 284 

Lo Ch'ing fiji), 60, 72, and pao-chiian, 
220, 292, 223, 225, 298; and Buddhism, 
226, 227, 230, 234-237; career of, 
241-232; and White Lotus religion, 
250n, 264, 264 

Lo-ching $4. [Lo scripture], 265, 270 

Lo Hsiang-lin, 322 

Lo Kuan-chung ji f+, 121 

Lotus Sutra, 237, 405 

Lo Wen-chii fi 5¢44, 252 

Lu-chou prefecture JH iff: 337 

Luchsizya chih lien §§ 09 88 4 8 [From Rus- 
sia with love] (Wu-ming-shih), 390- 
sor 

Lu Hsun f§ 3H, 384, 304. 

Lukang if # (Taiwan), go1, 302 

Lit K'un (Ji, go, 327 

Lii Meng-cheng [4 32iF, 148, 149n 

Lung-hua ching {lt fe #8. See Ku Fo Tien-chen 
Kao-cheng Lung-hua pao-ching 

Lung-hua #4 sects, 261n, 400-401, 406 

Luo Lun, 52 

Lupin, Arséne, 386 

Lii Shou-tseng 5F ff, 338 

Luther, Martin, 20 

Lii Tien-ch'eng 4 HR, 147. 148. 

lu-yin #5| [passports], 268, a. 


Ma-kang #6] (Kwangtung), 18, 25. 27 

Manchu language, 30, 337 

Manchu rulers, 10, 186, 406, 415, 

Mandarin Chinese (kuan-hua;  kuan-yit), 
167n, 191, 339. 350. 400 

“Mandarin Duck and Butterfly” school of 
fiction, 388, 380, 30. 302 

Mandate of Heaven. See under Heaven 

Manichacism, 222, 228 

Man % lineage, 304-312, 314, 315, 318, 
319 g2t 

Man Mo (Wen-wu) Zu temples, 98n 

Mantras, See Chants 

Mao Chin & #, 22, 25 

Maol GIR. 25 

Mao-shan shih- fu Fifi (@ [boxing mas- 
ter], 96 

Mao Tse-tung {i% if, 385, 388, 
302; 395 

Markets, 4, 5s 2 9. 194s 3625 and drama, 
143. 14s Lab, 174. See also Trade 

Market towns, xiv, 173-175 

Marriage: forms of, 7-8, 405, 413-4143 
horoscopes for, 81, gg; regulations tor, 
81: rituals for, 101, 145; in fiction, 206, 
247, 249, 251; resistance to, 252-253, 
297,410 

Martial arts; and rebellion, 257-258; in 
meditational sects, 250, 274, 282, 286, 
288, 291; purposes of, 278-279, 284 

Martin, Henri-Jean, 18, 19, 20 

Marxism, 48-49. 367 

Marxism and Literature (Raymond Wil- 
liams), 40 

Ma-sha chen ji7h i (Fukien), 25 


Ba, got, 


436 


Ma-tsu @5 fll, 72, 177, 292-324. See also 
Tien Hou 

Made-shaan sz-fo6. See Mao-shan shih-fu 

Maxims for Family Management. See Chih- 
chia ko-yen 

May Fourth Movement, 388-389, 390, 


391, 392 
Ma Yii 1), 247, 248 
Ma Yii-nung /& ffi &, 345 


Medicine, 75n, gon, 97. 99, 104; and 
popular religion, 219, 221, 223; and 
sects, 270, 272-274, 277, 281-282, 
285, 286, 289, 291 

“Medicine” (Lu Hsun), 394 

Meditation, 246, 248, 257, 259. 266, 
274-288 

Mei-chou fi) (Fukien), 295, 301m, 

Mei Lan-fang (M95, 170 

Mencius, 29, 198n, 208n, 214n, 242. 3450, 


meng sz p'0. See ming-tzu p'u 

Meng-tau. See Mencius 

Mentality: non-elite, ix, 705 elite, x, 61, 69; 
and behavior, xi; and cultural inte- 
gration, xi-xiii, 3, 71~72; economic fac 
tors in, 7, 28, 66, 70, 218; of authors, 40, 
44, 45; and social stratification, 41—44. 
45, 48~50, 56, 67-69; of women, 55. 
61-63, 66; urban vs. rural, 71; and 
fiction, 189, 216, 387-388, 392; after 
Sino-Japanese war, 364, 366; and 
material culture, 414. See also Values 

Merchants, 344n; activities of, g, 146, 194: 
literacy of, 63, 113. 3733 in fiction, 201, 
383; morality of, 244; gods of, 303, 307. 

1. 410 

Merit: ledgers of, 28, 211-212, 335; ac- 
cumulation of, 208-219, 214, 218; in 
sectarian texts, 227, 220, 240, 245; in 
sects, 234, 264, 267, 273, 277 

‘mi [delusion], 1970 

miao chu (Cantonese: mia chuk] BBR 
[temple keepers], 313 

Miao-shan % 2%, 224, 238, 246, 250, 4100 

Middle Kingdom, The, (S. Wells Williams), 
Be 

Migration, 4o5, 416 

Mi-lan chi ae. 151 
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Military organizations, 190, 221, 231, 
309, 315. See also Martial arts 

Military romances, 114, L21n, 130n, See 
also wu hsi 

Millenarianism, x, 66, 402; in White Lotus 
sects, 221, 257-258, 274, 278-280, 
285, 287, 288, 290 

Milne, William, 365 

min X [people], 336 

Min (i [language], 44, 57, 112n, 179, LB 

Min-chien wen-hsueh S&{8) 9 [China 
popular literature], 378 

ming 89 [bright], 414 

ming @ [life store], 275 

Ming-Ch'ing transition, 306 

Ming loyalism, 13, 305, 307, 300 

Ming 'l’ai-tsu. See Hung-wu emperor 

‘ming-tao Witt [making known the Way], 
279 

ming-tzu p'u #438 [name registers], 81, 


99 

ming-yun Bill. See Fate 

min-hsin chil SRE 
hongs], 370 

jen J. A, [poor man], 20g 

Mineli pao WE Ws 374 

Minorities, 342-433, 350-351, 357M, 405 
406, 415 

Min pao \& Wl, 370, 371 

Missionaries, 362, 365, 400 

Miyazaki, Ichisada, 30 

Mo-chieh chung-sheng 4.) %: [The people 
of the last age], 241 

Modernization, 88, 168-170, 370, 388, 
892, 303, 404 

Mo-ling county fkf@A, 193 

Money, 3, 23, See also Silver 

Mongolian language, 30, 337 

Mongols, 406 

Monkey. See Hsi-yu chi 

Monks, 344n; Buddhist, 227, 230, 237, 
406; Chan, 231; and White Lotus 
sects, 257, 261-262, 267, 268, 269, 279, 
289; and meditation, 274n. See also 
Priests 

Morality books (shan-shu): and social 
change, 15~16, 28, 29, 402; authors of, 
60; distribution of, 65. 79, 41-92, 354; 


[letter-carrying 
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mentality of, 211-212, 218, 244: pub- 
lishers of, 230, 365 

Mother, the Heavenly. See Wu-sheng lao- 
mu 

Mo-tzu "2 f $44 

Moule, Archdeacon, 105 

Movie industry, 375. 377. 39! 

Mt. Tung-ting. See Tung-tiing shan 

Munro, Donald, 408 

Music: and drama, 130, 168, 


North-China Daily News, 363 
North China macroregion, 4-7, 10, 26, 


27, 364, 405 
Northwest China macroregion, 26, 403. 
415 
Novels: as protest, 14; themes of, 16n; 
popular, 65. 125, 129, 188-218, 
383-386; moralistic, 79, 90-91, 2175 
audiences for, 125, 126, 127, 130n, 
169; in 141-12, 193-142, goo: term for, 


opera, 163n, 167, 170, 172-173. 179 
180, 183: in White Lotus sects, 262, 
272; and popularizations, 329n, 330, 
495: 454. 355: and mass culture, 381, 


395 
Mustard Sced Garden bookstore (Li Yu), 
25 


ng chi HF ity 149 

-yii shu A. {6,48 [wooden fish books}, 65, 
88n 

Myths. See Legends 

“My Views on Fiction” (Chuch Wo), 


g8i-g82 


nadm-moh-l6 lpi ee 1 [geomancer], 95n, 6 

Nagasawa Kikuya, 25 

Nan-ch’ang jij} (Kiangsi), 25 

Nan ho chi (ij Pde, 160 

Nan ho Uai-shou chuan (fj) ALF fi, 160 

nan-hsi \4§ i [southern drama], Loo 

Nanking fj 5{, 24, 25. 26, 27. 20, 154. 369 

Nan-p'ing (7 (Fukien), 44 

Native-place associations. See hui-kuan 

Nei-ching ch’ang PY#{K [government 
office for printing Taoist and Buddhist 
texts], 227, 229 

jei-ko kuan-pao \A NH) F #, 366 

Neo-Confucianism, 16, 69, 72, 250: 274. 
407. See also Chu Hsi; Wang Yang- 
ming 

Newspapers. See Journalism 

New Year, lunar, 82, 84, Lot, 105, 107 

Ng, Alice, 64 

Nich-hai hua S75 {E [Flower in a sea of 
retribution], 387 

nien-hua %- ¥ [New Year pictures), 105 


379n. See also Fiction; Literature; names 
of individual works 

nuén fos We @ [renewing the charms], 97 

Nii-kua. See Chang Ni-kua 

Nit-sheng ching 138% [Classic of female 
sages], 244 


Officials: and status, 33-54. 414; role of, 
244, 378; and Tien Hou, 295, 303. 
4173 and state cults, goo, 323; and 
Sacred Edict, 328, 320, 332. 335-936 
340-343, 352; and periodicals, 361— 
362, 464, 466; fictional, 383, 400. See 
also Examination system; Government 

O-mei, Mount 48 jf, 197 

“On the Relationship between Fiction 
and Popular Sovereignty” (Liang 
Ch’i-ch’ao), 379. 480 

Opera, xi, xiv, 161-187. 190, 228, 231, 
414, 312. See also Drama; names of indivi- 
dual types 

Opera, Cantonese (Yueh chil): origins of, 
147; popularity of, 161, 163, 164n, 
165n, 178, 181-182; language of, 167; 
styles of, 170, 180; performances of, 
177: 178, 184, 185; suppression of, 
6 


Opera, Ch’ao Chou, 161, 163, 164n, 167n, 

Opera, Hoklo, 163n, 164n, 179 

Opera, Mun-ch’i, 179, 184 

Opera, Peking (ching-Asi or p'i-huang hsi), 
114, 165n, 170, 186; origins of, 130, 
160; popularity of, 163, 173 

Opera, Shao-hsing, 1630 

Opera, Waichow, 161, 163, 167n, 177. 
178-179, La 

Oral tradition: and literate tradition, 


438 


45-40, 399; and clites, 46, 66, 120; 
variations within, 57, 67, 68; and 
women, 62-63, 67; and written texts, 
421, 122n, 124n, 125, 138, 4oo-4or; in 
religious sects, 259, 271-272, 274, 280, 
281, 285: and ‘Tien Hou cult, 26, 297, 
410; and education, 326n; and Sacred 
Eddict, 329-330, 340-341, 959. See also 
Popular culture; Storytellers; Un- 
educated audiences 

Orthodoxy: and Sacred Edict, xvi, 349~ 
430: in popular literature, 191, 201, 
215; in sectarian texts, 221, 240, 241, 
40g; Buddhist, 223, 227, 233, 234, 250. 
253; and White Lotus sects, 257, 250. 
276, 277, 288-290; and ‘Tien Hou, 
09. 315; and cultural integration, 405; 
and drama, 412. See also Censorship; 
Indoctrination 

Outlaws of the Marsh. See Shui-hu chuan 

Overseas Chinese, gon, 185, 258, 303 


pai chia hsiang FP 21% [bowing to false 
images], 234 

Pai chia hsing (i %€ KE [Hundred names}, 
29-30, 83, 85 

pai chia-men Ff % |"! [paying respects to the 
membership], 281 

pai-hua \'% [vernacular], 363, 381. See 
also Vernacular language 

paiclien chiao 5 Sik He (tsung * 
Lotus sects 

Pai-p'ao chi 14082, 1480, 149 

Pair Shift Allegiance to the Trang, A. See 
Shuang Cou Trang 

Pai-tu chi (1 ad, 148, 149n, 154 

Pai-yang (1p) sect, 2Bo 

Pai-yueh Ving FE HSE, 150m, 151 

Pa Kao [4% [Reaching High], 213 

pa-kua li-Viao \ HS" [Eight Trigram 
Principles}, 280 

Pan Chao #£#, 149m, 151 

P'an Ching-jo jaf 884%, 188, 189-192, 217 

Pran-V’ao chi da, 148 

Pao Cheng (4% or Pao Kung §% 
[Judge Pao], 65, 114. 412 

pao-chia "1 [police security] system, 12, 


. See White 
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205, 328 

pao-chitan ¥% % [precious scrolls], xv, 65, 
148n, 192, 219-254, 399, 409; and 
White Lotus sects, 255n, 256n, 257. See 
also Scriptures; names of individual works 

Pao-kuang 9% [Precious Ray], 197 

pao-kuan wen-chiian (7% % [written 
guarantee], 215, 

Pao T’ien-hsiao, 364, 371 

Pao T'ing-po @u#£{W, 22 

pao-tou jen (2.58 A [promoters], 143 

pao-tzu {2 J-, 204, 205 

Paper, 18-19, 204, 205, 368 

Parker, E. H., 79 

Partible inheritance, 9, 215 

Pasternak, Burton, 316 

Patriarchs (isu), 230, 256, 257. 259-264. 
266, 274, 28a. See also Teachers 

Peasants: dependency of, 50-52; and 
elites, 71, 72, 394, 404; and drama, 
145. 159, 160, 168; culture of, 291-293 
294, 296, 400; and Tien Hou, 295, 298: 
and fiction, 38g. See also Popular cul- 
ture; Uneducated audiences; Villages 

Pei-chi feng-ch’ing hua jt Wi BAK AR [A ro- 
mantic portrait from the North Pole] 
(Wu-ming-shih), 390 

Pei Huang, 349 

Pei Ti Jt if, go7, go8 

Peking, 112n, 168, 193, 269, 468, 369; 
printing in, 24, 25n, 26, 27. See also 
Opera, Peking 

Peking gazette. See Ching pao 

Preng Pai, 71m 

Pen-hsu 4: {fi [Originally Void], 195 

pen-tijen 4:3 A original settlers}, 306. See 
also Punti 

pen-ti pan Sti BE [local troupes], 146 

People’s Daily. See Jen-min jih-paa 

Perry, Elizabeth, 51 

Peterson, Willard, 13 

pi-chi E52 [essays], 417 

pien-wen 8 %X stories, 39 

fu Bb [Niggardly], 195 

P'i-huang hsi WE $e. See Opera, Peking 

ping [soldiers], 436 

ping [stem], 276 
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pring 3 [commentary], 121 

p'ing-hua * 3 [historical narratives], 121 

Pii-p'a chi SEE Ad, 150, 151, 153-159 

Pirates, 298, 303, go8, 318. g22, 402 

Plain Talk on the Sacred Edict. See Sheng-yit 
chlucyen 

Planchette. See. firchi texts 

Poetry: collections of, 26, 79, 89; decora- 
tive, 103-104; in prose texts, 121, 
122~123, 126, 142, 192, 381; exchange 
of, 151; in pao-chilan, 219, 225, 232, 233, 
249, 243; and White Lotus sects, 272, 
280; in popularizations, 327, 328. 334; 
in periodicals, 363, 386. See also Cou- 
plets; names of individual types 

Pro-hsich hsiang-pien ($3 0-8¢ [A detailed 
refutation of heresies], 239, 263m, 266n, 
446 

Prorhsich hsien-cheng yao-shih chitan (25 AS 8 if 
SM NE Ue [The key to refuting heresy and 
making truth manifest], 231, 232, 233. 


Politics: and newspapers, 364. 366, 367: 
and fiction, 378-392; and culture, 
a 

Popular culture, 67, 68, 22: and written 
materials, 75-111; and elites, 62, 64 
65, 143, 19: 436; and religion, 188- 
218, 219-254; and mass culture, 360~ 
361; and fiction, 484-385. 388, 392: 
comparative models of, 403-404. See 
also Fiction; Oral tradition; Peasants; 
Uneducated audiences 

Popular Explanation of the Imperial Edict, See 
Shang-yit ung-su chieh 

Popularization: of elite culture, xiii, 38~ 
sa; of Buddhism, 227, 248. 219-254: 
of Sacred Edict, 277, 425-359: and 
fiction, 385, 387, 389. See also Indoc- 
trination 

Popular reading materials. See fung-sw 
fu-wne 

Population, xi, 5, 24, 77-78, 372-373 

Portugal, 4. 5, 5 

Postal service, 361-362, 363, 368. 369. 
370. 371. 374, 376 

Potter, Jack, 408 


439 


Po-yao chi #2, 148. 1490 

“Preface to the Published Series of Trans- 
lations of Political Fiction” (Liang 
Ch'i-ch’ao), 379 

Pregnancy Pao-chiian. See Huai-t'ai pao-chiian 

Price, Don, 365 

Priests, 60, gb. 175. 211, 267, 271, 289, 
344n. See also Monks 

Primers, 29-31, 79, 85, 271, 400, 412. See 
also Education; Literacy; names of indi- 
vidual works 

Prince of Ch'in of the Great Trang, a tz’u-hua, 
See Ta T'ang Chtin-wang z’u-hua 

Printing: spread of, x, xiii, g, 110, 417: 
techniques of, 17-21, 127; in Hong 
Kong, 85n; of sectarian scriptures, 228, 
229, 263, 264-267, 270; of Sacred Edict 
Texts, 328, 492, 338n, 347; of news- 
papers, 368. See also Publishing 

Propaganda, 367-368, 478, 394, 494, 305. 
See also Indoctrination 

Property: equalization of, G9; manage- 
ment of, 208, 210, 218; of sects, 262, 
270-271, 283, 285, 286, 287; of 
lineages, 215-216, 309-310, 314, 

Prostitution, 12, 203, 206, 213, 230 

pu j% [registers], 283 

p'u Hf [genealogy], 283 

Publishing: development of, 16, 17-28: 
costs of, 20, 21, 41, 125; by govern- 

22, gt, 227; and indoctrination, 

of pav-chiian, 220, 20, 2503 of Sacred 

ft texts, 348. 357, 958. See also 
Printing 

prw-chi % J [popularization], 385, 

Pu-ching 4°#8 [Reckless], 195 

Pru-ming 1, 224. 

Punishment, 105, 145, 245. See also Law 

Punti, 77, 415. See also pen-ti jen 

Puppeteers, 182, 41 See also Storytellers 

Pure Land Buddhism. See under Buddhism 

Pu-tien county fjfi¥% (Fukien), 15, 
193, 196, 205, 


Queen Mother of the West. See Hsi Wang 
Mu 


Radio, 374-375. 377: 378 


4yo 


Rebellion, 159, 160, 258, 287, 288, 290. See 
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Tang yen-i 


also names of individual rebellions 

Record of Correcting Feng-Shui, A. See Hsiu- 
kai feng-shui chi 

Record of Self-Knowledge. See Tzu-chih-lu 

Red Boats, 165n, 185 

Redfield model, 404 

Red Spear society, 258 

Reform, 364~367, 370, 379-384, 387, 389 

Regional systems, Jo, 71, 100n, 175, 
403-404. See also Skinner, G. William; 
names of individual macroregions 

Regulations| Usages for Lectures on the Sacred 
Edict (by village elders). See Sheng-yii 
hsuan-chiang (hsiang-pao) i-chu/t iao-yueh 

Religion: and written materials, ix, 24, 32. 
79: Of, 106; and government, xv, 64, 
162, 292-204, 406; and drama, xvi, 
162-163, 165~166, 172, 174-176, 185, 
got, 408-412; and elites, 13-15, 465 
and social mobility, 16; and women, 
62, 420-321; popular, 109, 260, 261, 
284, 288, 289; and popular culture, 
188-218; in Taiwan, 301, 302; and 
social stratification, 315~316, 922, gor, 
405, See also Gods; Ritual; Sects; names 
of individual religions 

Religion and the Decline of Magic (Keith 
Thomas), 46 

Rey, Charles, 92 

Ricci, Matteo, 17, 28 

Richard, Timothy, 365 

Ritual: importance of, xvi, 58, 109, 211, 
45: 410-41 1; experts in, 60, 64, 76, 92, 
100-104; handbooks on, 81-82; divi- 
nation for, gq; and drama, 144, 140, 
165, 167-168, 174-177, 185; for lin- 
eage organizations, 145; sectarian, 
219, 250, 270, 281, 282, 284, 285; and 
cultural integration, 294n, 316, 323: 
for Tien Hou, 312; and Sacred Edict, 
435: 252-453: 407. See also Funerals; fi 
[rites]; Religion; names of individual 
rituals 

Roles: dramatic, 118, 130, 147, 172, 174 
182, 231n 

Romance of the Sui and the T'ang. See Sui 


Romance of the Three Kingdoms, The (San kuo 
chik), 27. 90, 394, 410; stories from, 105, 
179, 183, 189, 378 

Romance of the Three Teachings, The (San- 
chiao K’ai-mi kuei-cheng yen-i), $7. 40, 
188-218, 407; authors of, xv, 60, 69; 
characters in, 54n, 64 

Rudé, George, 45n, 47. 49, 50 

Rural-urban relations, 5. See also Urban- 
rural dichotomy; Villages 


Sacred Edict, The (Sheng-yii), 325-3593 
popularizations of, ix, xvi, 37, 49: and 
morality, 16, 408; transmission of, 32. 
64, 71M, 200, 399, 401, 4073 language 
of, 400 

Sai Kung Market, 77n, 99. 127 

Sakai Tadao, 41 

Sa Kong Wai #7 (4) [Sand River Vil- 
lage], 319, 320 

Sakyamuni, 242. See also Buddhism 

Samsara, 233, 234, 235, 236, 237, 240 

“San, Pai, Ch’ien” = 9 T- (primer), g 

San-chiau Kai-mi kuei-cheng yeni = HDX 
SHAE MRE. See Romance of the Three 
Teachings, The 

Sand River Mother. See Sha Chiang Ma 

Sand River Temple. See Sha Chiang Miao 

sang-shih $6 4f- [funeral rites}, 8 

San-ho Sheng-yit kuang-hsun = (2°83 Wel, 


#4 [the Three Bonds], 31, 280 

san-kuei =2(§i [the Three Refuges], 261, 
266 

San kuo chi Wait; (San kuo chih Cung-su 

= hl (65 81 HE; San Kuo chil 


san-lao = ¥ {the three elders], 326n 

Sanskrit, 96, 199. See also individual terms 

San Tin [Hl (New Territories), go4—411 
passim, 314, 318, 321 

San tzu ching ~2"¢:#8 [Trimetrical Classic], 
29, 30. 31, 85, 334 

San-yen = & collection, 385 

San-yuan chi = 70 at, 151 
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Sao-yeh shan fang #3951) )5, 26 

Sawada Mizuho, 188, 222, 297-230 pas- 
sim, 237, 238, 248 

Scholars, The. See Juclin wai-shih 

Schools: community, 11, 30, 31.32. 77. See 
also Academies; Education 

Scott, James, 104 

Scriptures, 24, 26, 2550, 250, 279, 286. See 
also pao-chiian; Sutras 

Secret societies, 143. Ua. 146, 
348, gto 

s: millenarian, x, 66, 257, sas and 
orthodox values, 14, 42, 34 406, 409: 
scriptures of, 24, 49, 40. See also Gods; 
Heterodoxy; pao-chiian; Religion; Su- 
tras; names of individual sects 

Seidel, Anna, 222 

seiji shovetsu Pe #3"|y 8 [political fiction], 
379 

Selby, T. D., Lof 

Sexuality, 213, 223, 226, 249, 250, 260, 
261. See also Marriage; Prostitution 

Sha Chiang Ma (bj) [Sand River 
Mother], 310, git, g18 

Sha Chiang Miao pbiEMi) [Sand River 
Temple], 304, 306, 307, 408, 310, 410. 
gat 

shai-ching Wi [airing the scriptures], 261 

Shan ch'eng Vang jf ii. 26 

Shanghai, 452, 404; media in, 362, 364, 
368-370 passim, 373. 474. 975. 386 

Shang-ti |: ¥, 238 

Shang-yi ho lit hsiang-yueh —chitan-shu 

bah Cr (198 #9 & iff [Complete book of 

the village lectures on the Imperial Edict 
in combination with the laws], 329n 

Shang-yit Vung-su chiech |- s825i8 (0% [Pop- 
ular explanation of the Imperial Edict}, 


. 149, 162, 
Se 


Bat 

Shan Hsiung-hsin WHE, 14. 135 

shan hung het ji 8% (“god revere plays”. 
166 


shan p’aang jit! [temporary shrine], 166 

shan-shu ‘i #t. See Morality books 

Shao-hsing #5 Opera. See Opera, Shao- 
hsing 

Sha T’ou Chen big (Kwangtung). 


84yn 

She county $76% (Anhwei), 22 

she-hsueh #.% [community schools}, 11 

Sheng hsien chi FAl\aies 158 

sheng-ti lao-yeh 3% AE (sheng-chiin 
lao-yeh % 7} # if) [Venerable Sagely 
Ruler], 278 

Sheng-yit ®, 

sheng-yuan "|: 


See Sacred Edict, The 


A degree, 37. 54. 58, 50. Or 


323 

Sheng-yit ch’u-yen 3 #8 S [Plain talk on 
the Sacred Edict}, 347, 456. 337 

Sheng-yii ho ii chih-chich #2 ety (LE 
[Direct explanation of the Sacred Edict 
in combination with the laws}, 320, 

Sheng-yit hsiang-chich ¥ iz {99% [Illustrated 
explanations of the Sacred Edict, 37. 
390. 931, 332. 956, 358 

Shengzyii hsuan-chiang (hsiang-pao)  i-chu| 
Piao-yuch ABE iM (GOR) REE / HES 
[Regulations/usages for lectures on the 
Sacred Edict (by village elders), 333. 


Sheng kuang-houn 38. [Amplified 
instructions on the Sacred Edict), 


838, 442, g44-446 passim, 350, 351, 
358 


Sheng-yii kuang-hsun chi-cheng 32% |§h Qi) 
4.x [Collected verifications of the 
Amplified Instructions on the “Sacred 
Edict”), 448-340, 356, 357 

Sheng-yii kuang-hsun chikechieh 369 dll 
(LM [Direct explanation of the Am- 
plified Instructions on the “Sacred Edict”), 
938-340, 349, 444, 345, 346, 356, 358 

Sheng-yii kuang-hsun yen #2 fe 18% cll fir [Elab- 
oration of the Amplified Instructions on the 
“Sacred Edict” |, 338-340. 3415 3425 343 

Sheng-yit kuang-hsun yen-shuo Miia 
[Glosses for the Amplified Instructions on 
the “Sacred Edict”), 343, 356 

Sheng-yii Cu-chieh © ,:\8] #2 [IMustrated ex- 
planation of the Sacred Edict}, 327, 328 

Sheng-yii Cuchsiang yen-i ae \Bl ( fls 
[Illustrated elaboration of the Sacred 


“we 


Edict), 333-344. 935. 356 

Shengzyit yen-i san-tzu-ko su-chich "Bi i fe 

{0A [Vernacular explanation 
of the Trimetrical Song from the elabora- 
tion of the Sacred Edict], 433. 434. 335". 
356 

shen-me $4 [what], 328 

Shen pao tH Ht, 362. 363, 367, 386 

Shih Chih-mo 24%. 348 

Shih ching {8 [Book of poetry], 159 

Shih-tsung huang-ti ik? [Epochal 
Progenitor], 338n 

Shih-wou pao is Yh Wks 964. 968 

shik fe [ate], 410. 

shing poot He [divining blocks}, 98 

shin-paai BF [brief forecasts}, 95n 

shou pen-fen ° Ak 5} [mind your own busi- 
ness}, 343 

shou-yuan chih tsu Mc 7% @ [Patriarchs in 
Charge of the Return to the Origin], 
2fo 

Shuang Cou T'ang 8 45)k¢ [A pair shift al- 
legiance to the T’ang], 130, 134-136, 
138, Li 

Shu ching iM [Book of documents}, 98. 
42 

Shucching chik-chieh HBICLBE [Direct ex- 
planation of the Book of Documents), 327 

Shu-ch'i pien-meng (i , 86-87 

Shu-fang chen jf} /} 9h (Fukien), 25 

Shui-hu chuan je {i [Water margin], go, 
105, 115, 150, 184, 189. 378, go4 

shui shang jen 1 | K [boat people], 207. 


305, 321 
Shun-te (Shun Tak) county i fies 


(Kwangtung), 25. 94, 185 

shuo it [say], 328 

shuo-ch’ang tz’u-hua S04 g0) SG. 48 

shuo-c’ang —wen-hsueh $8 IC 
Chantefable literature 

Shuo-pu tsung-shu ($e fit # [Collection of 
fiction], 386 

Shuo Trang yen-i StitF@H (Shuo Tang 
chien-chuan Se)¥¢ fii (H) [Tales of the 
Trang], 120, 1gon, 141, 132, 134-138 
passim, 141 

Shu-shan chien-hsia chuan ‘$31 $i) (AS (AE 
[Swordsmen of the hills of Shu}, 390 


See 
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shu-shih $9 [village tutors}, 350 

shu-yuan &B52. See Academies 

Silver, 4. 4, 193. See also Money 

siu-fa ii {t [digested], 10 

Six Maxims. See Liu-yii 

Skinner, G. William: on markets, 4. 5. 
174, 174s 1753 on specialists, 100n; on 
population, 472: on regional systems, 


70, 71 403-404 
Slaves, 12 


Smedley, Agnes, 371 

Social mobility: and economic growth, x, 
6, 8, 43. 193, 404; and morality, 15, 16, 
28, 31; and examinations, 58, 213, 402, 
403; and sects, 409, 

Social stratification: and economic 
growth, 7, 43. 405; and education, 37, 
44, 56-67, 406; and mentality, 41-45, 
48-50, 55. 56-57, 69-71, gor; and de- 
grees, 53°54. 194n; of specialists, 97, 
g8n, 102-104; and literature, 112. 113) 
138-142; and drama, 143-160, gut 
and opera, 165, 169-170, 171-172, 
178-179, 1Bo, 181, 182, 190; and re- 
ligion, 2iin, 288-289, 292-204. 
296-207, g16—g24, 402, gos; and 
behavior, 214; and sectarian literature, 
221, 226, 227, 228, 230, 236-297, 
253-254; and White Lotus sects, 257, 
250; 269, 273-274; and Sacred Kiict, 
341, 457: 458; and newspapers, 3743 
and language, 400; and marriage, 414. 
See also Dominance, structure of; Elites 

Soochow, 25, 26, 27. 153, 360 

Southeast Asia, 4, 104, 258, 303 

Southeast coast macroregion: economy 
of, 4.5. 19g: and Ching conquest, 10; 
society of, 15, 405, 413, 4153 printing 
in, 26, 27: popular culture of, 189, 218 

Sowerby, Arthur De Carle, 111 

Spain, 4.15 

Specialists, xiii, 75, 92-1 1, 349, 401-402, 
412 

Spence, Jonathan, Lo 

it mediums, 286, 288, 289, 297, 318 

ts, 93. 96, 98, 297: in drama, 119, 120; 

fiction, 209, 221, 241. See als» Gods 

Spirit writing. See fu-chi texts 


GLOSSARY-INDEX 


ssu-chiang-sheng #) i#'|: [orator], 352 

Ssu-ma Cou Tang 0955 #2H§ [Four riders 
submit to the Tang], 119 

Ssu-shu 4 # [The Four Books], 41, 84. 327 

Ssu-shu chivchu chihechieh 04 BM 3¢ (RE 
[Direct explanation of the Four Books 
and collected commentaries}, 327 

ssu lien §fJX [Register of sacrifices}, 300 

Staunton, Sir George, 8 

Stewart, J. L., 96, 98 

Stories: short, g1, 126; in pao-chiian, 220, 


HB 


257, 250-274. 277, 280, 282, 287~28¢ 
passim; and Lo sect, 223, 228, 2353 in 
Buddhism, 249, 259. See also Chants; 
Scriptures 

Sutton, Donald, 71 

Su Wu & it, 149 

Swann, Nancy Lee, 25 

Swatow, 10, 163n 

Swordsman novels. See zeu-hsia hsiao-shuo 

Symbolism: 204, 302, 303, 311-312, 322, 
323-324, 405 


243-259; and Sacred Edict, 348-340, 


Storytellers, 35. 44-68. 71, £ 
ture, 126, 147; repertoire of, 182, 183; 
and Sacred Edict, 354-455, 359; mod- 
em, 378, gat 

Stove God, 36, 409 

Strozzi, Girolamo di Carlo di Marco, 19 

Struve, Lynn, 13 

su {é@ [vulgar], 191, 288 

suechiang {i} [lectures for laymen), 326n 

Su Ch'in #& 4g, 1g9n, 152 

Su-hua ch’ing-tan {te i& (LE, Ot 

Sui shih i-twen fff $2 ith [Forgotten tales of 
the Sui], 127, 128, 130, 133-136 pas- 
sim, 138-141 passim 

Sui Trang liang-ch’ao chih-chuan Gti )i¢ (4 4) 
2 (4 [Chronicles of two courts, Sui and 
Tang], 119-121, 122, 123, 127n, 132, 
134-136 passim, 138. 140, 141 

Sui Trang yen-i (i i fit 2% [Romance of the 
Sui and the T’ang], 113n, 12tn, 127- 
128, 130, 134-137 passim, 148, 141 

Sui Yang-ti [fi #, 116, ca7n 

sung-ching aif! [recitation of scriptures], 


etsu ASK AL, 151 

ti, 27 

Sun Wen-chih §¥ 5X #43. 270, 273 

Sun Yat-sen ££ 38 (ill. 394. 395 

Su pao & Hi case, 368 

Supernatural themes: in fiction, 142, 
134-197, 189, tot, 197; indrama, 148, 
149. 152, Loo 

Sitra of Complete Enlightenment, See Yuan- 
chueh ching. 

Sutras; sects for recitation of, 220. 230, 


(a % [answer], 225 

Ya {te [he, it], $49) 

tat pai). {Jf [detailed forecasts}, 951. 

ta-ch’eng Acti, Ba 

‘Ta-ch’eng chiao 
sect), 229, 239 

ta chiao $5 (#4 (ta-chiu) rites, 166, git, g12, 

Ta-chung tien-ying Joti [Popular 
cinema], 377 

Ta hsueh J: [The great learning], 199. 

Tahsueh chih-chich J jC. 8% [Direct ex- 
planation of the Great Learning], 426 

‘T’ai-chou 4/\{ school, 217 

Tai-hu Ai) [Lake T’ai], 193 

Ta'i-hua shan Tzu-chin chen Tiangeshik hsiu- 
hsing Liu Hsiang pao-chiian ch'iian chi 
A EAL 4 SRP HE MS FT BA He 
See Liu Hsiang pao-chiian 

Tai-kung AZ, 190 

Tai-p’ing ching 4. [Scripture of great 
peace), 222 

Taiping rebellion, 105, 146-147, 
155-366 

T'ai-shang tsueshih san-shih yin-yu pao-chiian 
ACE i = tH DS EE [Precious 
scroll explaining the highest patriarch 
teacher's three incarnations}, 264 

‘Taiwan, 10, 110, 364, 391, 416; opera in, 
162, 181; religion in, 221, 258, 293, 
297, 300-303, 313. 416 

Trai-wei Hsien-chiin Kung-kuo-ko BS (1 
3) [Ledger of merits and demerits 
according to the Immortal ‘I’ai-wei], 
1 


José % (Mahayana 


186, 


44 


Vai-yang cf [the sun], 278 

‘Ta-ju Xf [Great Scholar], 197 

ta-ku Kf [aunt], 295 

Tales of the Tang. See Shuo T'ang yen-i 

‘Ta-liang A3¢ [Big Light], 195 

T'acli te nii-jen 5% $8 tt) #4, [Woman from 
the tower] (Wu-ming-shih), 390, 302 

“Talks at the Yenan Forum” (Mao Tse- 
tung), 388 

Ta-mo hsuek-mai chin-sha lun 34% 98 dn BK 4 
yb ifa (The golden sand discourse of the 
blood tradition of Bodhidharma], 223 

tan iif [birthdays of gods], 400, 312, 313, 
315 

tan fod He % [placing of charms}, 97 

T'ang histories (T'ang shu [Mf iff), 15 
116n, 133 

Tang shih san-pai shou Wei =e P [Three 
hundred poems of the T'ang], 89 

T’an-shih wu-wei chitan Wi it $63 % [Scroll 
on nonaction and lamenting for the 
world], 263n 

Van-tz'u Sii\ja) [ballads with string accom- 
paniment], 354. 3798, 381 

‘Taoism: and elites, 14, Go, 69, 402; and 
Thousand Character Classic, 30; in mo- 
rality books, gt; and magic, 96, 189: 
and drama, 166, 184; at festivals, 173; 
in the Three Teachings, 191. 196, 200, 
201; and sectarian texts, 219, 222, 238, 
242, 243, 243; and government, 227, 
288; and White Lotus sects, 255, 258, 
260, 267, 271, 274, 275; and Tien 
Hou, 208; and Sacred Edict, 328, 390, 
331, 834, 344n, 348, 349 

Vao-pan $£4% [color printing], 17 

Vao-pan pao £5}§ #4 [newspaper set-ups), 
367 

‘Tao-shih iff 4: [the Taoist], 197 

T’ao-yuan chi $3 (8% 2. 151 

Ta Trang Chin-wang tz'u-hua ASEH E 
48 [Prince of Ch’in of the Great 
‘Trang], 122, 123, 125, 192. 1gg¢-14t 
passim 

‘Taxes, 3, 53: 309, 339 

te f¥j (nominalizer), 328, 349 

le [virtue], 275 
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‘Teachers, 102~103; in sects, 274, 278, 281, 
282, 283-284, 285, 286. See also 
Patriarchs 

‘Te-chou Hj (Shantung), 193 

‘Telegraph, 363 

‘Television, 377 

‘Temples: and government, 64, 203, 
00-303, 406; local, 77, 91, 92, 96n, 
100, 101; couplets 84, 103, Log; 
charms from, 96; activities at, 98, 195. 
217, 204, 416, 352, 270; work on, ggn, 
244; drama in, 144. 144. 147, 140. 152. 
160, 174; and festivals, 166, 175, 1754 
172, 178, 184, 185; Three Teachings, 

on; White Lotus, 262, 269, 278; 

n How, 304-06, 307. 308, 409, 

410, 313-315, 417. 419 320, gat. See 
also Gods 
‘Tenants, x, 6, 2, 51; 309-310, gig; and 
Tien Hou cult, 312, 315, 317, 319 
‘Teng lineage, 304~312 passim, 314, 315, 
318, 310, 321 

‘Teng Pao-sheng SU(R/4:, 314 

‘Teng, Ssu-yii, Ba 

‘Texts, written: and drama, ix, 65, 411; a8 

sources, 34, 67-72; audiences for, 37; 
and oral tradition, 39, 296, 297, 208: 
and mentality, 40-44; and Sacred Edict, 
426, 354n. See also pao-chilan; Scrip- 
tures; names of individual texts 

‘Theaters, 163, 164n, 166, 170. See also 

Drama; Opera 

‘Thomas, Keith, 46, 228, 408 

‘Thompson, E. P., 50 

Thousand Character Classic. See Chien tzu 
wen 

“Thousand Poets” Anthology. See Gi'ien-chia 
shi 

‘Three Hundred Poems of the T’ang. See T'ang 
shih san pai shou 

Three Kingdoms, Tale of the. See Romance of 
the Three Kingdoms, The 

‘Three Teachings, The, xiv, 242. See also 
Romance of the Three Teachings, The 

Pi #8 [to uplift], 379 
Vien & [heaven], 336. See also Heaven 
‘Tiien-ch’ang KJE (Anhwei), 193 


GLOSSARY-INDEX 


Tien-chen. See Ku Fo T’ten-chen k’ao-cheng 
Lung-hua pao-ching 

‘Tien Chin-t'ai {Hl 47, 272, 273 

T'ien Fei % fi! [Celestial Concubine], 209 

Tien Hou & iii [Empress of Heaven], xi, 
3% 92n, 177, 292-324, gag; and 
government, xv, 46; believers in, 402, 
407, 410 

Tien Hou Niang Niang & jy #if, 320 

‘Tien-shang sheng-mu & |- 5 ff [Heav- 
enly, saintly mother], 299 

‘Tien-shih chou-pao ‘i838 Hl, 377 

Tiien-ti hui &iv g7 [Heaven and Earth 
Society], 66 

Ti-erh (zu wo-shou $f — 48 F [The sec- 
ond handshake}, 302 

Vi-kao PEG [elevation], 385 

ti ku StF [subsoil], 309 

Ti-li san tzu ching So! = °7:#% [Geograph- 
ical san tzu ching], 30 

Ping i [hear], 340 

Ping-hsi Mf [to hear the play], 130 

‘Ting hsien 5% (Hopei), 41 

hati, See Mien Hou 

i p'i o) [land surface}, 309 

Cictich {94ki [thoughtfulness], 277 

Topley, Marjorie, 252 

Pou-tien chen-jen SBE A. [Realized man 
of the first hall], 284 

Tou-pi chi YE PE Ae, gon, 154 

‘Trade: foreign, 3-4. 5, 15: 193: growth of, 
Ty 9 360; long-distance, 27-28; local, 
90, 91, 174, 305-g06; news about, 
362—364: in France, 403 

‘Translations, 381, 386 

Treaty ports, 362~363. 368 

Trigram sects, 228, 274-288, 406 

Trimetrical Classic. See San tzu ching 

Trimetrical Song. See Sheng-yii_yen-i san-tzu- 
ko succhieh 

Trusts, landholding, 77. 102n 

tsa-chil $¢)$3) plays, 117 

tsai-chia ¢¢% [laity], 233 

‘Tsai Po-chich # ((0#F, 150m, 153 


Ws'ai-tzu chia-jen ¥ F-f= A [“scholar- 
meets-beauty"], 383, 384. 389, 390 


(san ae [remarks], 121 


HS 


‘Tsang Kwong-yuk ffi. 102n 
a : 


tsa-ten °F: [glossaries], 23, 64, 85 

’e Mh, 88, 265 

Ts'e-hsueh pei-tsuan, 88n 

‘Tseng Ch’u-ch’ing ft #2981, 149 

‘Tseng Kuo-fan {7 i, 102n 

Tseng Ts'an ff, 102n 

Tseng-tzu ft f, 242 

‘Tsing Yi Island # Bf (Hong Kong), 77. 
94. 3130 
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